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Abstract 
Islam is the only religion accepted by Allah and it is the only way of salvation. Islam 
is re\'ealed for the success of the mankind in this world and the world hereafter. Islam does 
not merely put forward a good theory, like other religions, but it also suggests a concrete 
"mission"" for the implementation of its theory. The aim of this mission is to establish the 
noble principles of life granted by the Creator for the rescue of mankind. This mission is 
popularl}- termed as ''Da 'wah'\ The Da 'wah work entails a systematic study to explore its 
nature, implication, scope, significance, and its functions. 
' • ' • ' • ^ • • . 
Islam came into this workf through the work oTcia-'wah. Islam spread out through the 
surface of earth due to the da'wah efforts initiated by the prophets, da'wah is a highly 
" ' '^ , • • 
technical job and Allah directly traine4"Hi-s messengers for the presentation of this work. As 
a matter of fact, da 'wah is not only the responsibility of Prophets but each and every Muslim 
is supposed to take part in it. The work of Da 'wah should be carried-out in accordance with 
the spirit of holy Qur'an and Sunnah. The objective of Da 'wah is to call people to Islam by 
providing them a better understanding of the religion. This complex work deserves a keen 
and systematic study in the light of holy Qur'an and Sunnah to discover its principles and 
methodology. 
The Prophet was very particular in his mission and steadfast in his principles. Serious 
threats, tortures or insults could never divert him from the sacred mission. His remarkable 
features were his consideration with which he treated even the most insignificant of his 
followers. Modesty, kindness, patience, self-denial and generosity pervaded his conduct and 
he acquired the affections of all around him. His preaching was simple and direct. His 
presentation was according to the intellectual capacity of the listeners. He consoled his 
companions in hardship by promising the rewards prepared for them in the hereafter. 
Towards the end of his life, by the evident help of Allah, he managed to build a strong 
nation, whose magnificence remains unparalleled even to this day. 
Jn short. Prophet Muhammad (SAW) was very meticulous in practicall} 
implementing the ""Da 'wah principles" vividly projected by the holy Qur'an. 
A thorough study of these principles and a proper implementation of its methods 
would give more effective results in the field of Da \vah. This study aims to highlight the 
views, arguments and suggestions about Da'wah kept forward by the well known Indian 
Muslim thinkers of 20"^  century. The opinion of these thinkers would be highly benefiting 
in the field of propagation of Islam and these principles and methods would be highly 
\'aluable for the Da 'wah work in the changing scenario of the modern age. 
The present study is an outlook on the concept of da 'wah in different views of eminent 
scholars in India of twentieth century. The study has reviewed the related studies especially 
the individual efforts made by the scholars as well as the biographers. Most of the studies 
reviewed are of historical perspectives and biographical in nature. The studies in the field of 
Islamic thoughts are more concise on personal efforts made by individuals. The diversity of 
views in Islamic thoughts even in its basic concepts compels towards a collective approach 
towards the thoughts. The Researcher rightly feels a gap of collective study on the 
ideological as well as the propagation of Islam. The present study is integrates the 
dimensions of da'wah approaches put forward by the eminent Islamic scholars of twentieth 
century. The Researcher is confident enough that the study would cover the diversified 
school of thoughts developed by the famous scholars in twentieth century India. The present 
work is a classification of various da'wah perceptions defined by the out standing Indian 
Muslim thinkers of twentieth century. The thesis aims to highlight the views, arguments and 
suggestions about da'wah kept forward by these thinkers which would be highly benefiting 
in the field of propagafion of Islam and the methods would be highly beneficial for the 
Da'wah workers in the changing scenario of the modern age 
Though quite different in many respects, these movements shared a common concern 
about the decline of Muslim fortunes and also expressed a firm conviction that the cure lies 
in the purification of their societies and in the faithful return to pristine Islam which focuses 
on the teachings of the Quran and the life of the Prophet. 
The research stud}' has divided into five chapters along with an introduction and 
conclusion. The introduction of the thesis gives a short introduction about eight renowned 
scholars of twentieth centur>' and also a brief summary of the scope of da 'wah. 
The first chapter gives the brief outline of da 'wah with its Meaning and Importance 
discussing the famous quotations and the concepts of propagation. The word da'wah (^j^^) 
is a \erbal r-oun, derived from the verb 'da'a' Q^^). Literally da'wah means to call, appeal, 
request people either towards the truth or falsehood, appeal for an aid or a call for help, 
appeal to God or pray . Da 'wah also meant an invitation to a meal. 
The word da'wah («jtJ) and the verb da 'd {^^) from which it is derived, is used with 
different meanings in the Qur'an as well as in the ordinary speech. It signifies an "act of 
invitation". Its lexical meanings include the concepts of summoning, calling on, appealing 
to. invocation, prayer, propaganda, missionary activity, and finally legal proceedings and 
claims. 
The term da 'wah which is used in Qur'an and hadith, denotes a number of meaning. 
However, in modern period "<ia VoA" often refers to Islamic missionary activities, which are 
increasingly characterized by long range planning. Competent utilization of the media, 
establishment of study centers and mosques, earnest urgent preaching etc. In religious sense 
"da'wah" refers to an invitation addressed to men by God and His Prophets towards the 
belief in the religion of Islam. Adam A'bd Allah al-Aluri traces the origin of da'wah to 
Adam, the first Prophet, and defines the term as a call to save mankind from deviation. 
The term da'wah_(ij^^) and its verbal forms, which used in the Qur'an and ahadith, 
do not always represent as the "invitafion"' towards Islam. It also indicates other meanings 
such as one who invokes {^^) Allah, "calling upon" (uj^-^) idols by the pagans, '"calling 
upon'" (uj'-^) Satan, the "invitation" (jj^-^) by the polytheist towards fire, to "caH"(ij*^ i^) 
the birds, one, who has been "invited" i?^'^) for a meal, for whatever the people "demand" 
(Jj^h) "Calling" (^^) the calls (LSJ^^) of the ignorance, one who "invoked"(^'^) for rain, 
one who "invites"(^^) towards astray, being "called"(Ls^i) from the gates of paradise etc. 
Mostly Qur'anic verses and ahadith use the term "da'M>ah" exclusively for "inviting" 
towards Islam. 
Besides tlie word "da'waK" which is applied to the "invitation" towards Islam, there 
are man\ terms in the Qur'an and ahadith which are applied synonymously with the term 
da'-ivah or alleast in relation to da'wah. Adam A'bd Allah al-Alurl, a Nigerian scholar, in his 
book Tarikh al-Da'wah ila Allah bayna al-ams wa-al-yawm (History of call to God between 
yesterday and today) interprets wa'z (sermon), irshad (guidance), tadhkir (reminding), 
bisharah or tabshir (good news), indhar (warning) and hisbah (moral censure) as forms of 
da'wah. 
Those incapable should persuade the capable ones to perform it. In other words, 
those capable are to perform it while those incapable are required to persuade the capable 
ones to perform the duty. Both capable and incapable are thus entrusted with the 
responsibiliiy of its performance. Such an interpretation of the point under discussion is 
should be acceptable to all. 
From the above discussion it is clear that the propagation of Islam is the duty of 
e\ery Muslim. The world is essentially a battle field of the forces of light and the hazard of 
darkness and it is the duty of a Muslim to illuminate his own person with the light of Islam 
and then act as a torch bearer to those groping in the dark. If the Muslims have perceived 
this duty and acted upon it, a new chapter will be opened in the history of Islam. 
The second chapter Philosophical approach to da'wah, comes out with the relative 
measures of philosophy of da'wah. Allama Iqbal propagated Islam as a philosophy of life. 
Also his views and writings are emerged as a text of philosophy in da'wah. As far as the 
philosophical approach concerned the chapter mainly discuss the Iqbal's philosophy as well. 
The Qur'an is the Book that essentially deals with the philosophical aspects of socio-
religious life. It discusses various philosophical issues and expressions such as God, His 
creations including the world, the individual soul, the relationship between God and His 
creations and the inter-relations of these; good and evil, free-will, the life after death, etc. 
While dealing with these issues it also throws light on such conceptions as appearance and 
lealit). existence and attributes, human origin and destiny; truth and error, space and time, 
permanence and change, eternity and immortality. The Qur'an gives an exposition of 
uni\'ersal truths regarding these problems. It was an exposition couched in a language oi' 
which the local people, the Arabs were familiar. With the intellectual background they had 
at the time of its revelation easily understood it. Even the people of other lands, and other 
times, speaking other languages, with their own intellectual background could easily 
interpret it. 
The period of Prophet Muhammad (SAW) and khulafa al-rashidun (rightly guided 
successors), provides a potent and living example of the actual realization of Islamic 
principles because the apostle of Allah himself directed and channelized all the matters of 
the community on the will of God; and the successors {caliphs) too followed him in true 
spirit. A crisis on both intellectual and social levels originated during Umayyad period and 
expanded on a larger scale during the Ahbasidmle. 
Due to the diverse elements like dynastic and monarchical rule, the Greek and the 
Christian philosophic and cultural influences, deviation from the straight path took place and 
strong efforts have been made to resolve the crisis and set the community once again on its 
right path. 
The philosophical and the sufi movements of medieval times also played their own 
role in moulding the ethos of the Muslims. Philosophers like Ibn Sina, (980-1037) and Ibn 
Rushd (1126-1198) propounded that truth is one which may be approached or expressed 
through religion and philosophy. The philosophical movement thus which rated upon the re-
interpretation of some Greek philosophical doctrines in new envirormient. This 
philosophical thinking was, however, refuted by Ghazali on the ground that its doctrines and 
conclusions were philosophically flawed and were contradictory to those of the Islam. The 
philosophical doctrines of eternity of the world and religion as a symbolic form of 
intellectual truth and the division of being into necessary and contingents were strongly 
rejected by Ghazali as well as by Muslim traditionists. Philosophical movement though met 
with criticism and strictures of traditionists still continue to operate in one form or other. 
Due to which the reformative movement came to existence. Ghazaii (1058-1111). Ibn 
Taymiyyah (1263-1328) and Shaykh Ahmad Sirhindi (1564-1625) were remarkable 
personalities of this reformative movement in Muslim history till the seventeenth century 
A.D. Their emphasis was on following the Qur'anic doctrines and the sunnah of the Prophet 
(SAW) with firm devotion and conviction for which reason and intuition worked as 
interpreting tools. 
In IqbaFs conception of God, Iqbal rejects the traditional arguments of Western 
thought—cosmological. ontological, and teleological arguments. He criticizes them on their 
logical inconsistencies and deficient view of God. 
The rejection of the ontological and the teleological arguments by Iqbal is not 
because reason has no role to reach God but it is on the ground that they create dualism in 
reality, he dualism between thought and being. The real significance of the arguments can be 
realized only when the gulf between thought and being is bridged. Iqbal, thus, sees the 
validity of the arguments in their true spirit. 
As far as Iqbal's insistence on a reformulation of religious doctrines is concerned, 
one has to keep in mind (1) inherent scope within the teachings of Islam for reinterpretation, 
and its realistic, dynamic and forward-looking approach towards life, and, (2) the actual 
predicament of the Muslims in the twenty first century—their backwardness in 
technological, economic, political and intellectual fields—in the wake of dazzling progress 
made by the West. He could ill-afford to side with retrogressive forces operating in the form 
of ritualism, obscurantism and fanaticism. So, Iqbal's attempt at harmonizing religion and 
philosophy was motivated largely by practical consideration. His main aim was the 
renaissance of dormant Muslim community by countering the forces of decadence and not 
merely to indulge in abstract, academic discussion. 
In a nutshell Iqbal can be found to be philosopher who gives logical foundations for 
the teachings of Islam and presents Islam as a perfect religion before the mankind. Iqbal 
fully appreciated the worth of Muslim learning and believed that its revival in the 
contemporary era can bring new hope for mankind as whole. Iqbal appears to have drawn up 
some sort of a programme for bringing about this renaissance first by discovering the 
original works of Muslim savants and then by disseminating the true spirit of Islamic 
retigio-philosophical thought among the Muslims. For this purpose he visualized the need 
for educating and training young Muslims in the fields of Islamic philosophy, history, 
theology and jurisprudence as well as in modern Western thought. 
The third chapter entitled Political Approach to da'wah deals with the political 
aspects of Islam as well as da 'wah. Moreover Islam is not only an ideology but also a 
system. Sayyid Abul A'la Mawdudi was the advocate of political approach of Islam that the 
chapter mainly discuss the different dimensions of political approach. Islam gives due 
importance to the institution of State. The Islamic State is a religious obligation because it is 
the foremost instrument of the execution of Qur'anic laws. Without a political support and 
the availability of State execution, the Qur'anic laws could not be implemented totally. 
Islam seeks to establish a world community with complete equality among peoples, without 
any distinction of race, class, or country. It seeks to convince the people by advice, laying 
no compulsion in religious beliefs and every individual being personally responsible to God. 
To Islam, government signifies a trust in which the functionaries are supposed to serve the 
people and never exploit them. 
Da'wah also means struggle in the way of Allah. This is because jihdd in Islam is a 
struggle to reform people and to implement the laws of Allah in this world. There are many 
levels of Jihad in Muslim's life such as Jihdd by longue, Jihdd by hand and finally Jihdd bi al 
qitdL which is the struggle to fight against the evil forces. The word Jihdd basically means 
an endeavor towards a praiseworthy aim, hough it bears many shades of meaning in Islamic 
context. Jihdd may be expressed as a struggle against one's own evil inclinations and save 
oneself from being corrupted. To struggle for the righteousness and to rectify the ummah as 
a whole is also its purpose. 
Sayyid Abul A" la Mawdudi (1903-1979) was one of the most influential and prolific 
contemporary Muslim thinkers. His interpretive reading of Islam has contributed greatly to 
the articulation of Islamic revivalizing thought and has influenced many thousands around 
the globe. N4avvdudi recognized that the pen alone was not enough to affect the course ol" 
events signilkantly and became interested in the organizational ideas. He therefore 
encouraged the Nizam's government to reform Hyderabad's Islamic Institutions and to 
jiromole the veritable teachings of the faith. The government's subsequent inactioii 
disheartened Mawdudi and led him to lose trust in the existing political structures and 
instead to look for a new all-inclusive socio-political solution. 
Mawdudi w^ as convinced that his potentials could be utilised in leading his 
community to political and religious salvation. So he designed programmes for upgrading 
and protecting the Muslim rights and demanded severance from all cultural, social and 
political ties with Hindus in the interest of purifying Islam. He was of the opinion that the 
Muslims should have a separate state where, the Islamic laws could be implemented and 
thus an ideal Islamic state could have been established. 
The fourth chapter, Educational approach to da'wah concerned with the Islamic 
education. Islamic education as per the Qur'anic vision is the process of shaping character 
within the Islamic worldview. The Muslim community requires exposure of the children and 
adults to all knowledge as a means of understanding the parameters set in the Qur'an for a 
constructive relationship with God, other human beings and nature. The Muslims regard the 
Holy Qur"an and the Sunnah of the Prophet Muhammad (SAW) as their primary source for 
knowledge and guidance. Mawlana Shibli Nu'mani was the proponent of educatuional 
approach to da'wah as the chapter deals with the variegated aspects of Islam and education. 
The Prophet Muhammad (SAW) had a profound love for learning. A number of 
prophetic sayings indicate the importance of education. The Prophet (SAW) emphasized 
not only on the acquisition of knowledge but also on its transmission to others. The earliest 
teachers of Islam were the Quran readers {Qurrah). During the Khalifate period, these Quran 
readers were mainly responsible for the spreading of Qur'anic teachings and Prophet's 
traditions among the Arabs as well as the non-Arab Muslims. The Khalifs took special 
interest in appointing them in various parts of the Islamic empire to spread the teachings of 
Islam. The elementary education was thoroughly established in the early Umayyad period. 
Ihe public in search of knowledge reported to the mosques, which besides being places of 
worship, also served as educational centers. During the Abbasid period, the Muslims came 
under the influence of the Greek literature and philosophy. It was also in this period that the 
Arabs became acquainted with the Indian sciences particularly Medicine, Mathematics and 
Astronomy. In this period the efforts towards the formalization of the educational system 
was intensified. 
Shibli Nu'mani was the main protagonist of this section of religious elites who 
labored tor the rapprochement between the Islamic revivalists and modernists. This 
agonizing and tortuous task needed a thorough investigation and analysis of the ideological 
derivatives of both the movements. He realized that one of the reasons of their rejection of 
modern knowledge was their outdated intellectual training, which was incompatible with the 
new tools of research and investigation. The Muslim intellectuals of religious orientation 
were not adequately trained and prepared to meet the occidental challenges. 
Shibli's zeal for restructuring the theological contents of the Islamic educational 
institutions, his zest for excellence in Muslim scholarship, his devotion for painstaking 
researches in the vast storage of theological wealth, his passion for the reassertion of distinct 
Muslim identity, his pursuit for co-operation amongst the protagonists of different streams 
of thought, his concern for Muslim apathy to the acquisition of modern knowledge, his 
biographies of Muslim thinkers and conquerors, his advocacy for independent Muslim 
educational institutions and his endeavours for the promotion of Urdu were motivated to 
reinvigorate the Muslims to earn a distinctive place in the Indian sub-continent as well as a 
place of honour in the world community. Shibli's experiment on Muslim education may 
provide a clue to solve the educational crisis of the Muslim community in India and abroad 
as well as it may help in evolving a synthetical and integrated pattern of Muslim education 
in the t\\enty first century. 
The fifth chapter was the Reformative Approach to da 'wah consist of the issues 
concerned with reforms in Islamic propagation. Mawlana Muhammad Ilyas was the 
proponent of reformative approach to da'wah where the chapter is concised to the views and 
reviews of him.Bringing about ''Islair' (reformation) among the people was the duty of tiie 
Prophets. The word da'wah also covers Islah (reformation) because it is the purpose of 
da'wah. Reformation carried out by Da'wah movements embraces the reformation of the 
people and society. 
Mawiana Muhammad Ilyas. the founder of the Tablighi Jama 'at, is arguably one of 
the most influential figures of the twentieth century Islam. Despite his enormous 
contribution towards the development of a powerful grass root Islamic Da'wah movement, 
Mawiana Ilyas has not received much attention in the literature on modern Islamic 
movements. 
Mawiana Muhammad Ilyas believed that Muslims had strayed far from the 
teachings of Islam. Hence he felt the urgent need for Muslims to go back to the basic 
principles of their faith, and to strictly observe the commandments of Islam in their own 
personal lives and in their dealings with others. He wrote nothing about his own project of 
reviving Shariah and he felt that practical work for the sake of Islam was more important 
than writing about it. The malfuzat and maktubat of Mawiana Ilyas, which were compiled 
by Mawiana Abul Hassan Ali Nadwi and Mansoor Numani, are the expression of his anxiety 
for the fate of the Muslim community in both - its worldly conditions as well as its 
digression from the Prophetic model. Ilyas was convinced that community's triumph 
depends on strict observance of Shariah. He believed that the troubles of the Muslims are 
due to their straying from the path of God and adopting the ways of the disbelievers. 
Equally distressing to Ilyas was the widespread practice among many Muslims of the 
Hinduistic and polytheistic customs. It regarded the need for the reform of popular 
traditions. The reformative approach of da'wah propounded by Mawiana Muhammad Ilyas 
was emerged as the movement of Tablighi Jama 'at. However the study on the various 
approaches of da'wah precisely touches every segments of the Islamic propagation in 
twentieth century. 
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INTRODUCTION 
Islam is the only religion accepted by Allah and it is the only way of salvation. 
Islam is revealed for the success of the mankind in this world and the world hereafter. 
Islam does not merely put forward a good theory, like other religions, but it also 
suggests a concrete "mission" for the implementation of its theory. The aim of this 
mission is to establish the noble principles of life granted by the Creator for the rescue 
of mankind. This mission is popularly termed as "Da 'wah". The Da 'wah work entails 
a systematic study to explore its nature, implication, scope, significance, and its 
functions. 
Islam came into this world through the work oiDa 'wah. Islam spread out through the 
surface of earth due to the Da 'wah efforts initiated by the prophets. Da 'wah is a highly 
technical job and Allah directly trained His messengers for the presentation of this 
work. As a matter of fact, Da 'wah is not only the responsibility of Prophets but each 
and every Muslim is supposed to take part in it. The work of Da 'wah should be 
carried-out in accordance with the spirit of holy Qur'an and Sunnah. The objective of 
Da 'wah is to call people to Islam by providing them a better understanding of the 
religion. This complex work deserves a keen and systematic study in the light of holy 
Qur'an and Sunnah to discover its principles and methodology. 
From Qur'an and Sunnah, it is understood that the methods of Preaching vary in 
accordance with the changing of circumstances. The Qur'an holds specific methods to 
convey its message to the mankind. The Prophet (SAW) further disseminated its 
message, as per the principles laid by the Qur'an for the matter of propagation. 
Generally, holy Qur'an addresses man in a simple and direct manner. In some places 
instead of relating a fact directly, a question would be put before a man to think and 
ponder upon it. The Qur'an also draws the attention of man by narrating the historical 
events, the rewards for the righteous and the punishment for the transgressors. The 
claims of the Qur'an are often substantiated by logical and rational proofs. It condemns 
the beliefs of the atheists, polytheists and unbelievers by exposing the hollowness of 
their claims. Qur'an also invites people to Allah's obedience by reminding them of the 
2 I P a g e 
blessings bestowed upon them by Him. It also mentions the might of Allah and His 
majesty while persuading man towards the truth. It strictly warns the unbelievers of 
punishment and gives glad tidings to the believers about the rewards to be received by 
them in this world and the hereafter. It encapsulates maximum material for thought in 
minimum words. The language and style is clear, simple, attractive, vivid and 
convincing. There can never be any defect in it because it is the Speech of the Lord.' 
According to Qur'an the basic message of all the prophets was one and the 
same. They upheld the concept of Tawhid, criticized Polytheism and invited people 
towards the submission of Allah. The purpose of the Prophetic deputation is to 
dominate upon all the existing systems and religions. All the prophets spend their lives 
in the work of Da'wah. Prophet Muhammad (SAW) was the last one. He was 
appointed not only for Arabia but for the entire world and his duty was to spread the 
message of Qur'an all over the ages. 
The Prophet was very particular in his mission and steadfast in his principles. 
Serious threats, tortures or insults could never divert him from the sacred mission. His 
remarkable features were his consideration with which he treated even the most 
insignificant of his followers. Modesty, kindness, patience, self-denial and generosity 
pervaded his conduct and he acquired the affections of all around him. His preaching 
was simple and direct. His presentation was according to the intellectual capacity of 
the listeners. He consoled his companions in hardship by promising the rewards 
prepared for them in the hereafter. Towards the end of his life, by the evident help of 
Allah, he managed to build a strong nation, whose magnificence remains unparalleled 
even to this day. 
In short, Prophet Muhammad (SAW) was very meticulous in practically 
implementing the "Da 'wah principles" vividly projected by the holy Qur'an. 
A thorough study of these principles and a proper implementation of its 
methods would give more effective results in the field of Da 'wah. This study aims to 
highlight the views, arguments and suggestions about Da 'wah kept forward by the well 
known Indian Muslim thinkers of 20"' century. The opinion of these thinkers would be 
highly benefiting in the field of propagation of Islam and these principles and methods 
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would be highly valuable for the Da 'wah work in the changing scenario of the modem 
age. 
Some General Aspects oi Da 'wah 
Islam has been a missionary religion from its very inception. The Muslims are, 
therefore, missionaries of a world message and representatives of the greatest world 
movement yet known to history^ Sir Thomas Arnold introduces the theme on which he 
writes with a quotation from the lecture of Max Muller delivered in Westminster Abbey 
on the day of intercession for mission in December 1873, in which Max Muller 
distinguishes missionary religion from non-missionary religions and defines missionary 
religion as one 
"...in which the spreading of the truth and the conversion of unbelievers are raised to 
the rank of a sacred duty by the founder on his immediate successors....it is the spirit of 
the truth in the hearts of believers which cannot rest, unless it manifests itself in 
thought, word and deed, which is not satisfied till it has carried its message to every 
human soul, till what it believes to be the truth is accepted as the truth by all members 
of the human family.""* 
Unlike other religions, Islam does not divide its followers into two distinct 
categories of clergy and laity, and the absence of a clerical order imposes on every 
Muslim the obligation to understand the message of his religion and practice its 
teachings as best as he can, and to convey by precept and example, to all those groping 
in the dark. The message of Islam is the message of light and it is the message of 
Divine Guidance, Love and Mercy, Our love for Allah and truth imposes upon us the 
duty to cultivate love for His creation. The best mode of expressing our love for truth 
is not only to be truthfiil to ourselves and to do that which is right and shun that which 
is evil in respect of our own selves, but to disseminate the message of truth to enjoin 
the right and forbid the wrong as taught by the holy Qur'an and Sunnah . Infroducing 
truth and calling people to accept it is the religious, moral and social responsibility of 
every Muslim who knows the truth and has already accepted it. 
Every Muslim is a member of the humanity. He essentially has love, sympathy and 
compassion towards every member of the human society. He is also a sincere will-
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wisher of all human beings irrespective of their caste, creed, race, colour, language or 
nationality. Hence he has to share with them his knowledge of the path that can lead to 
the eternal happiness and guard them against eternal punishment. 
Contrary to the popular belief found in many societies that every religion leads to 
salvation, a Muslim believes that there is only one path that leads to Allah's pleasure 
and consequently to salvation. That is the path of truth shown by Allah Himself Hence 
it is the duty of every Muslim to enlighten those who are following the deviant paths 
under the illusion that they will lead them to salvation.^  
It is through the popularization of the knowledge of truth that the vital interests of 
man's progress can be served. Syed Abdul Haq in his work "Islamic Principles of 
Religious Propagation " relates the spreading of Islam with the spreading of physical 
sciences. 
According to him, 
"the wide spread diffusion of the knowledge of physical science resulted in the 
material well being of man. But if that would be concealed, it would be a crime against 
the humanity. Similarly, the monopolization of the true knowledge (i.e. Islam) within a 
country, creed or caste is a sin against the sacredness of the cause of truth and serious 
offence to the well-being of man. So in order that truth may shine in all the effulgence 
of its glory and man may live his life in a perpetual course of prosperity consistent with 
the noble demands of his nature and the will of the Creator, it is necessary that the 
knowledge of truth should be spread to every nook and comer of this habitable globe". 
The true knowledge, that leads the human community to progress and salvation, 
has been revealed by the Almighty. These revelations from the Lord were transmitted 
to the mankind through the prophets. Prophets were deputed among all the nations of 
the world and all the prophets strived for the guidance of the mankind. 
"According to the traditions of the Holy Prophet, noted by Ahmed, there were about 
one lakh twenty four thousand Prophets, deputed by Allah, the Almighty from time to 
time, for guidance of the mankind."^ 
Prophets were the selected people from among the mankind who were given the highest 
level of knowledge and were assigned the task of correcting the social and moral 
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conditions of humanity. "^ All the messengers of Aliah basically presented the concept of 
Tawhid (unity of Allah) and all of them sounded against the evils existing in the 
society. They also reminded that the real life shall begin after death. In short the sole 
purpose of the prophets has been to bring the people back to the light of true 
knowledge. "At last Prophet Muhammad (SAW) was deputed to Arabia. When the 
holy Prophet Muhammad (SAW) first called people to Islam, he was alone and had no 
material power at his command. Nevertheless, the power of his "Call" stirred the 
people, won their hearts and made them devoted followers of Islam. This was mainly 
due to the fact that the holy Prophet was absolutely sincere in his mission and whatever 
he preached was reflected in his action and deeds. By virtue of these excellent qualities, 
he was able to make a great impact on his contemporaries. His companions and 
followers also had profound influence on the people around them because they were 
perfect images of what a true believer should be. As a result millions of people came to 
embrace Islam and devote their lives to the cause of Islam and for its propagation. 
Their choice to "struggle" in the path of Allah and their right method of propagation 
(Da 'wah) produced a glorious ummah. The series of prophets came to an end by the 
arrival of the final Prophet Muhammad (SAW). In the Qur'anic verse "33:40" Allah, 
the Almighty, declares Prophet Muhammad (SAW) as the seal of the Prophets. 
The holy Prophet Muhammad (SAW) himself said: 
"I am the Seal of Prophets and there is no prophet after me" (Bukhari, Abu Daud) and 
that "I am the last Prophet and my mosque is the last mosque."(Muslim), and "there is 
no prophet after me and no Ummah" {Behaqquhi, Tabrani)"P 
Subsequenfly the responsibility of the Prophet is to be shouldered by the Muslims till 
the Day of Judgment. "'According to Qur'an the "path" of Prophet Muhammad (SAW) 
and his followers is to "invite" people towards Allah with due confidence and 
determination.'^  
Individuals, Islamic organizations, Muslim governments and people are called upon to 
meet these responsibilities and ftilfil their duties towards their religion by practicing 
and propagating the universal teachings of Islam in every nook and comer of the world 
in accordance with Almighty Allah's injections.'^  
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The holy Prophet (SAW), on the occasion of the farewell pilgrimage at Makkah, 
delivered a long speech in which he reminded his companions about the basic tenets of 
Islam. His historical address was concluded in the following memorable words: 
"Let him that is present; convey it unto him who is absent. For many people to whom 
the message is conveyed may be more mindful of it than the audience" 
Also Prophet (SAW) said: 
"You should pass on to others even if you know just one verse (i.e., whatever 
knowledge you have)".'^ 
The renowned scholar, Isma'il Raji al-Faruqi comments on Da'wah by explaining the 
Qur'anic verse 16:125. In his article "On the nature of Islamic Da'wah" he points out 
that: 
"Allah, Subhanahu wa ta'ala, has commanded the Muslims: "Call men unto the path of 
your Lord by wisdom and goodly counsel. Present the cause to them through argument 
yet more sound" (Qur'an 16:125). Da'wah is the fulfilment of this commandment "to 
call men into the path of Allah." Besides, it is the effort by a Muslim to enable other 
men to share and benefit from the supreme vision, the religious truth, which he has 
appropriated. In this respect it is rationally necessary, for truth want to be known. It 
exerts pressure on the knower to share his vision of it with his peers. Sincere religious 
truth is not only theoretical, but also axiological and practical, the man of religion is 
doubly urged to take his discovery to other men. His piety, his virtue and charity 
imposes upon him the obligation to make common the good which has fallen him".'' 
There are numerous thinkers who were bom in India during the 20' century who did 
the work of Da 'wah in their respective regions and wrote many books in their regional 
languages. However, accommodating the ideas of all these thinkers in this work would 
stretch it too far in its breadth. Therefore, only the most prominent thinkers who 
influenced a large number of people and got worldwide acceptance are chosen and an 
attempt is made to present their ''Da 'wah ideology" in this work. 
The eighteenth to twentieth century of Islamic history has been witnessed a 
protracted period of upheaval and renewal. Muslims struggled with the failures of their 
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societies and responded to the intellectual and moral challenges of a changing world. In 
the late nineteenth century and early twentieth century across much of the Muslim 
world, a series of revivalist movements rose up: the Wahhabl in Saudi Arabia, the 
Mahdists in Sudan, the SanusT in Libya, the Fulani in Nigeria, and the Padri in 
Indonesia. Though quite different in many respects, these movements shared a common 
concern about the decline of Muslim fortunes and also expressed a firm conviction that 
the cure lies in the purification of their societies and in the faithftil return to pristine 
Islam which focuses on the teachings of the Quran and the life of the Prophet. (The 
oxford encyclopedia of the modem islamic world,Modem Islam, p-248) 
The major concerns of the Muslim thinkers of the twentieth century India were 
to revive the degraded condition of the societies. Materialistic affinity or worldliness, 
religious ignorance, socio-ideological disunity, communal-caste conflicts, lethargic 
approach towards intellectual issues, blind submission before miraculous tendencies, 
adopting westem culture in the pretext of modernity etc. were some of the malice 
prevailed in the society. These trends were not only confined with the Muslim 
community but also prevalent among the general public of the Indian social order. The 
Muslim intellectuals across the country have been subject to a prolonged and deep 
feeling for the process of renewal. 
The Indian Muslim thinkers have endeavoured to develop new visions to meet 
out these problems. This has been expressed in different ways in different contexts. 
Muhammad Shibli Nomani(l857-1914) bom in an illustrious and distinguished family 
at Bindwal, a village now lying under Sub-division Sagri, about fifteen kilometers 
north-west of Azamgarh city. His ancestor of the fourteenth generation is known to 
have been a Ba 'is Rajput by the name of Sheoraj Singh of village Dharsen, which is 
close to Bindwal. Sheoraj Singh, on embracing Islam, was named Sirajuddin. Sheoraj 
Singh is said to have embraced Islam at the hands of a Sufi saint who had encamped at 
a jungle like place called Bindwal, close to Dharsen. Later on, the grandson of 
Sirajuddin, Shorab, was bestowed the title of Sheikh by his spiritual mentor on account 
of his religious leanings and piety. Shibli's bismillah ceremony, which marks the 
beginning of Muslim education, was initiated at the hands of llahi Shah, and the 
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occasion was celebrated with a grand feast. He began his formal education by attending 
the village 
Shibli received his early education from Hakim Abdullah Jairajpuri and Mawlvi 
Shukrullah Sabrehdi. Thereafter, Mawlvi Faizullah of Maunath Bhanjan, a disciple of 
Sakhawat Ali, taught Shibli at an Arabic madarsah in Azamgarh which had been 
started by some of the elites of the town. Shibli then went to Madarsah Han'fiyah at 
Jaunpur for higher learning from Mawlvi HidaytuUah Khan Rampuri. It appears that he 
also studied for sometime from Mawlana Ali Abbas Chiryakoti. Thus quite early in his 
life Shibli travelled intensively in quest of knowledge. He studied ^^^^(Islamic 
jurisprudence), usul (Islamic principles), hadis (Tradition with regard to the sayings 
and actions of Prophet Muhammad), munazra{Rd\^o\\s debates), maqulat (Rational 
Sciences), manqulat (Sciences of Hadith)and Astronomy. He could not receive English 
education, but during his stay at Aligarh he seems to have acquired some elementary 
knowledge of it. 
Shibli Num£ini was a great thinker who labored for the rapprochement between the 
Islamic revivalist and modernist. His attitude towards scientific knowledge, Madrasa 
education, ^^ 'estem thoughts, and academic reforms needs fiirther clarification which is 
described in chapter four. 
Allama Iqbal(1877-1938) bom in Sialkot, Punjab (now Pakistan). He started his regular 
school education in a very early stage and achieved high proficiency in Arabic and 
Persian languages. After complefing graduate studies in philosophy, he became a 
college lecturer in Lahore at the age of 24. Later he moved to Cambridge, England for 
higher studies and earned Ph.D. from Munich University, Germany at the age of 30. He 
became barrister-at-law in 1908 and returned to Lahore to practice law. He was actively 
involved in the Muslims' cultural and political strivings and was elected in 1920 a 
member of the Punjab Legislative Assembly. He was an outstanding and highly popular 
poet of Urdu and Persian languages and also delivered scholarly addresses at various 
occasions. A collection of his six (later seven) addresses was first published in 1930 
titled Reconstruction of Religious Thought in Islam. The same year, he delivered a 
historic address proposing creation of a Muslim homeland by partitioning British India 
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when it achieves independence. He said in this country Islam would have an 
opportunity to 'mobilize its law, its education, its culture, and to being them into closer 
contact with its own original spirit and with the spirit of modem times. Nine years after 
he passed away in April 1938, Pakistan came into being in August 1947. 
[http://www.yespakistan.com/iqbal/www.icna.org] 
Mawlana Muhammad Ilyas, the founder of the Tablighi Jama'at, bom in 1885 in a 
small town in the United Province of British India in a family of religious scholars. He 
received his early religious education at home and later went to the famous center of 
Islamic education in Deoband where he studied the Qur'an, Hadith, Fiqh and other 
Islamic sciences under the early Deoband luminaries. After completing his education at 
Deoband, Mawlana Ilyas took up a teaching position at another famous Madarsah 
Mazaharul Uloom in Saharanpur (U.P., India) http.V/www.famousmuslims.com/ 
Iqbal is perhaps the only personality in the recent history of Islam who is equally at 
home in modem westem thought and the eternal teachings of Islam. His philosophies 
of self and ideal society, theory of knowledge, amal, his principle of tawhid, his 
concept of finality of prophet hood and ijthihad needs further elaboration which is 
produced in the second chapter of this thesis. 
Mawlana Muhammad Ashraf Ali Thanawi ((1863-1943), known as Hakimul 
Ummah, bom at Thana Bhavan, a small place in district Muzaffar Nagar, U.P. He was 
a famous traditionist, moralist, logist and juristHe was the foremost representative of 
Islam in the last century. In his era some "New-Age Muslims" had fallen prey to 
Empiricism, and had begun to challenge and object to the most ftindamental tenets of 
Islamic belief. Mawlana Thanawi proves that the objections raised by the Western-
oriented Muslims are irrational. Not only are Islamic creedal tenets defined in 
revelation (the Qur'an and the Hadiths), but they are rational as well. In his famous 
treatise, Answer to Modernism, he lays down seven principles by which all of these 
modem objections can be refuted. The study of these principles will prove to be an 
intellectual tool for Muslims living in contemporary times. These principles will 
rationally aid the Muslims to refute all modem notions in contradiction with the Qur'an 
and the Hadiths.( http://alashrafia.com) 
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His contributions in the field of Islamic thought in its varied directions are 
innumerable and extensive which range from 800 to 1000 in the shape of sermons, 
discourses, treatises and books of high quality and standard. His works on tasawwuf, 
jurisprudence, hadith, tafsir, mantiq, etc. are of outstanding nature. He had a deep 
insight into tassawwuf, its intricacies and subtleties which he has analyzed and 
explained minutely in his book ''Al-Takashshuf Min Muhamatul-Tasawwaf. He has 
another voluminous work to his credit on the same subject, namely ' Tarbiat-ul-Salik-
wa-Tanjihul-Halik' which suggests the way-farer various practices of training for 
spiritual development and the adoption of the course of conduct which saves from the 
pitfalls and destruction in the path of his joumey.^ *^ 
According to him Shariat and Tariqat must go together. They are inter-related 
and inter-connected. The one represents Islam's outward aspect and the other its inward 
aspect. There must be unity, uniformity, coherence and co-ordination between the two 
sides. One's outward conduct must be motivated by pure and sincere intention from 
with in to achieve the universal ends and thus to attain nearness to God (taqarrub-
Ilallah). Inner purity, self-surrender to His Will and to mould one's attitude towards life 
in consonance with it is Tasawwufm. the real sense of the term. A Sufi does not want 
any thing else but God and God alone, and as such he mends his ways accordingly to 
attain the ideal and reach the destination. Before the seeker of truth can reach that stage 
of Gnosis, he has to discipline himself by undergoing certain esoteric practices in the 
shape of Mujahidah and Riyadat as a course of training for the attainment of an 
objective.^' 
Dr. Shahid AH Abbasi, a student of Thanawis teaching, categorizes the writings 
of Ashraf Ali Thanawi on Sufism under seven heads, (a) investigative, (b) perspective, 
(c) stimulative (d) explanatory, (e) expository, (f) interpretative, (g) defensive. 
Maulana, through his works on Sufism, seeks to trace the origin of Sufi concepts with 
the help of Quran, sunnah and ijma. He also tries to remove the misconception, 
criticizing the heresies and defending the approved Sufi personalities. Besides, he 
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makes a serious effort to restate the Sufi concepts in an idiom intelligible to the 
qualified audience and an expression acceptable to the orthodox authorities^^. 
Mawlana, in the light of Hadith, describes the thawab of the one who instruct 
others in the tmth. It is considered greater than all acts of-charity. 
It is manifest from this aayat and hadith that teaching the Din to one's wife and 
children is compulsory. Failing to discharge this obligatory duty will result in the 
punishment of the Fire. Among the good deeds of believers, which will continue to 
build up (as capital) after one's death is Dini knowledge which was imparted to others. 
This applies to even a single mas'alah (rule) shown to another. Among such deeds is 
the dissemination of the din, for example by means of writing or purchasing books and 
distributing these or by assisting students pursuing Dini knowledge.^^ 
As far as spreading the Islamic knowledge is concerned Mawlana suggests 
inviting a pious Aa 'Urn to get good advices time to time. This would be helpftil in 
increasing the love and fear of Allah in heart. Practicing in accordance with the 
commands of the Deen will then be a simple matter^ '*. 
According to Mawlana, reformation can be possible only through eliminating 
the spiritual deceases. According to him the decease of the ummah is widespread 
ignorance and lack of determination. As a remedy for this he suggests for immediate 
approach the Ulama-e-Haqq for guidance and if locally no such Aa 'lim are available, 
communicate the Ulamas through writing who can guide you well. Then the next duty 
is to visit frequently the gatherings of Ulama, whether the gatherings are public or 
private.(p-33) 
In case of women who is unable to approach like men the Endeavors should be made to 
obtain the service of a pious uprighteous female teacher to impart the Qur'aan Majeed 
and other basic Islamic teachings to minor girls. According to Beheshti Zewer the 
absence of female teacher can be managed by including the minor girls too in the 
program of study of adult females. The Beheshti Zewer also formulates the two ways 
for teaching the adult females. If at home any male (father, husband, brother, son, etc.) 
is versed in Islamic knowledge, he should daily and at fixed times conduct a class for 
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The Ulama should dehver the ahkaam (laws) of the Shariah to the people. The ways 
and means to be adopted by the Ulama for the dissemination of knowledge are (1) Dars 
or teaching the knowledge of the Deen.{2) Wa'z or lecturing directed to the public in 
general. The main topics of lecturing should be the ills of society and the untoward 
practices prevalent during the time. The wa 'z should cover Muaamalaat (Dealings and, 
contracts, etc.) Muaasharaat (social behaviour and conduct), and Akhlaaq (Morals and 
Character) in detail. (3) Answering questions: Such answering pertains to questions 
whether asked verbally or by letter. (4)Compiling books: In this field as well, the times 
should be taken into consideration. The writings should embody clarity and 
comprehension.(5) Amr bil A/a'roo/(Commanding righteousness), Nahyi anil Munkar 
(Prohibiting evil) is also one of the ways in the program for the Ulama. Pointing to the 
fact that propagation to the general public is the exclusive duty of the Ulama, 
Among the branches oi Amr bil Ma'roof, Nahyi anil Munkar is to propagate Islam to 
the non Muslim as well. Such propagation may be either verbally or by means of 
literature distributed to them.^ ^ 
Tableegh should also be directed to the non-Muslims of one's own land as well 
as to those of other lands. Although tableegh to the non Muslims is no longer 
compulsory, nevertheless, since the Shariah is universal, it will be highly meritorious if 
this branch of tableegh is also undertaken. Defending Islam against the onslaught of the 
forces of baatil (evil forces) is also a branch of Tableegh. To save the seekers of truth 
from doubt, confusion and deception, the Ulama should counter and neutralize the 
criticism, attacks and false allegations of the kuffaar and the Ahl-e-Bid'ah. In achieving 
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this goal, all lawful means should be utilized, (p-45) 
To eliminating the lack of courage of ummah Mawlana suggests his addressees 
to be in association with a Kaamil Shaikh of Tasawwuf {ex^eri and qualified Spiritual 
Guide). If a Shaikh-e-Kaamil is not available the life-conditions and spiritual strivings 
of the Ahlullah (the Saints of Allah) should be studied, evading the mystical practices 
which are written in relation to their lives but the advices and statements regarding 
spiritual purification should be followed. Another way that Thanawi put forward to 
eliminate weakness of heart and lack of courage is Muraaqabah of Maut (thinking of 
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death) and muraaqabahimedkation) of the period which will follow Maut (death). This 
form of meditation consists of setting aside at least twenty minutes daily. Meditate in 
solitude about the events which will occur from the time of Sakaraat (pangs of death) 
until entry into Jannat or Jahannum, Thinking about the future events, e.g. the 
questioning in the grave by the two Angels, the punishment and comforts of the grave, 
resurrection, the scaling of deeds, reward, crossing the Siraat, etc. The attributes of 
excellence, e.g. zuhd (being abstemious of the world), khashiyat (fear of Allah), etc., 
which develops courage, will be attained by means of this form of Muraaqabah?^ 
The Maulana did not confine his activities within the madrasah or Khanqah. He moved 
through different parts of the country to spread the message of Islam. He delivered 
lectures for the benefit of the people who assembled in their thousands. His purpose 
was to transform ordinary Muslims into good Muslims and an excellent human being. 
He subordinated tasawwufio the Shariat and tried to remove fi-om it all un-Islamic 
accretions. He sought to engage the Sufis in the task of human service and building 
more personalities '^. 
Maulana Muhammad Ilyas, (1885-1944) the founder of the Tablighi Jama'at 
is arguably one of the most influential, yet least well-known , figures of the twentieth 
century Islam. Despite his enormous contribution towards the development of a 
powerful grass root Islamic Da'wah movement, Mawlana Ilyas has not received much 
attention in the literature on modem Islamic movements. He was bom in a small town 
in the United Province of British India in a family of religious scholars. He received his 
early religious education at home and later went to the famous center of Islamic 
education in Deoband where he studied the Qur'an, Hadith, Fiqh and other Islamic 
sciences under the early Deoband luminaries. After completing his education at 
Deoband, Mawlana Ilyas took up a teaching position at another famous Madarsah 
Mazaharul Uloom in Saharanpur (U.P., India) ° 
Mawlana Ilyas became aware of the "dismal Islamic situafion" in the Mewat 
region near Delhi where majority of Muslims were living a life that had very little to do 
with Islamic teachings and practices. Mawlana Ilyas sent several of his disciples to 
Mewat to survey the situation and later himself undertook many Da'wah trips there. 
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Mawlana Ilyas met Mewati Muslims who could not even recite Shahadah and who had 
not prayed even once in their life because they did not know how to pray. He saw 
Muslims greeting each other in a typical Hindu manner; some had even adopted Hindu 
deities and visited Hindu temples to participate in devotional practices.^' 
Mawlana Ilyas fully aware of the difficult task ahead was, nevertheless, 
determined to bring the Meo Muslims back to the fold of true Islam. In the early 1920s, 
he prepared a team of young Madrasa graduates from Deoband and Saharanpur and 
sent them to Mewat to establish a network of Masajid and Madrasas throughout the 
region. He soon realized, however, that the Madrasa ulama trained in the Deoband 
tradition were simply reproducing their prototypes and had no significant impact on 
society at large. In this point Mawlana felt the importance and urgency of a efficient 
programme to regain the Muslims' spirituality in its original form and thus he came 
forward with the work ofthabligh. 
His principles of Da'wa movement, concept of jihad, and thinking of the 
reasons for decline among the Muslims and its solutions needs more explanation which 
is described in the fifth chapter of the thesis. 
In the early years of twentieth century Mawlana Sanaullah Amrtasari (1868-
1948) roused as an active defender of Islam. He acquired religious knowledge under 
the guidance of the popular scholars of that period such as Mawlana Ahmedullah 
Amrtasari, Syed Nadir Hussain, Mawlana Abdul Mannan Vazirabadi and after this he 
obtained education from the renowned institutions of Darululoom 
Deoband,Mazairululoom Saharanpur and Madrasa Faiz-e-am.^^ 
Mawlana Amrtasari was not confined only with teaching profession but also he 
acted as an active defender of Islam. The Challenge of Christian-priests, Arya Samaj 
and Kadianism were the most sensitive issues against Islam in this period. Mawlana 
Amrtasari took bold steps against these upraising. He had a special interest in writing 
books on sensitive topics. Debates and discussions against every orders which 
challenged Islam was a part of his profession. Mukkaddaz-e-Rasool was his work 
15 I P a g 
against Rangeel-e-Rasool written by pundit Chimupati a Professor of TAV college 
Lahore to underestimate the prophet. Pandit Dhyanasaraswati's Satiarprakash which 
was against Islamic culture was replied by Hak per Kash. The book Tarak-e-Islam 
published by Arya Samaj was replied by Taraki-e-Islam '^'. 
Mawlana Amrtasari was the author of four tafseer, with which he tried to substantiate 
diffrend trends.(l) Tafseerul Quran bi kalami Rahman-This work was in Arabic and 
every verses of the Quran were explained through other verses of the Quran.(2) 
Tafseer-u-sanai-This was his most famous work which has eight parts and written in 
Urdu. In this Tafseer he gives strong arguments against the ideologies of Christians, 
Hindus, Sikhs, Parsi, Aryas, Jews, Ahmedia, Shia, atheists etc. (3) Tafseer Bayanul 
Furqan ala Ilmul Bayan-This tafseer exclusively deals with the litteral values and 
expressions of Quran.(4) Tafseer-bi-Rai-This tafseer was mainly concentrated in 
proving his ideas against Mirzai, Bahai etc^ .^ 
He was a great scholar and he wrote many books on different subjects.His 
books on Fiqh were Fiqh aur Faqeeh,Ilmul Fiqh,Usool-e-Fiqh etc. His main writings 
against Hindus were Usool-e-Arya, Kudooz ved, Swami dyananda ke Ilm-wa-Falil, 
Bahas-e-Tanasur, Ilhami kithab, Nikah-e-Arya. His books against Christians were 
Islam aur Masihiyat, Tauhid wa Taslees, Takabul-e-Salasa.His books against 
Kadianism were Faisal-e-mirza, Tariq-e-Mirza, Ilhamat-e-Mirza, Ilmi Kalama-e-Mirza, 
Nikat-e-Mirza, Nikah-e-Mirza, Ajaibat-e-Mirza, Shahadat-e-Mirza, Mohammed 
Kadiyan, Bahauddin Aur Mirza, Fatih-e-Kadiayan, Fatih-e-Rabbani, Mukalam-e-
Ahmedia.etc. His book related with Ahl-e-Hadith were Tankeed-e-Takleed, Takleed-e-
Shakzi wa Salafi, Ijtihad wa Takleed, Makulat-e-Hanafiya, Hadith Nabawi, Ahl-e-
Hadith ka Madhab, Fatihat-e-Ahle Hadith, Shan-e-Tawhid, Nuri Tawhid.etc^ .^ 
Besides writing books Mawlana Amrtasari took initiative in publishing three joumels 
(1) Musalaman, (2) Ahl-e-Hadith, (3) Murak-e-Kadiyan . A library was attached with 
journal Ahl-e- Hadith. He was the power conductor of the organizations like All India 
Ahl-e-Hadith Conference and Jamiatul-Ulama-e-Hind. Printing press named Ahl-e-
Hadith printing press and Sanai-Barak press was established by him". 
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Abul Kalam Ghulam Muhiyuddin, popularly known as Mawlana Abul Kalam Azad, 
(1888-1958) was one of the foremost leaders of Indian freedom struggle. He was also a 
renowned scholar, poet and well versed m many languages viz. Arabic, English, Urdu, 
Hindi, Persian and Bengali. He was elected as the Congress President in 1923 and in 
1940 he became independent India's first education minister. Maulana Azad was a 
brilliant debater, as indicated by his name, Abul Kalam, which literally means "lord of 
dialogue". For his invaluable contribution to the nation, Maulana Abul Kalam Azad 
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was posthumously awarded India's highest civilian honour, Bharat Ratna in 1992 . 
Azad pursued traditional Islamic education, first by his father and later by 
appointed teachers who were eminent in their respective fields. He learned Arabic and 
Persian first and then philosophy, geometry, mathematics and algebra. He also learnt 
English, world history, and politics through self study.He died of a stroke on February 
22,1958" 
Azad was convinced that the only way to regenerate Muslim society, which was 
socially, economically and politically backward, was through the message of Islam 
which, according to him, was a panacea for all ills. He believed that it was Islam that 
would strengthen the moral fibre of Muslim community and rally it for a common mis-
sion to fight injustice and shape its future destiny. But how could the message be 
conveyed? How could the demoralized Muslim community be rejuvenated? How could 
the Muslims be enthused to take up the challenge of the times and stand on their own 
feet? These were the questions that agitated Azad's mind. Azad regarded the press as a 
strong weapon for the diffusion of ideas and he gave the message of Islam through the 
pages of al-Hilal as a means for the regeneration of Muslims. For him Islam was a 
complete system in itself which governed every aspect of life'*''. 
From a very early period Azad took journalism as his vocation in a most serious and 
solemn spirit. He launched his first literary journal al-Misbah, modelled on the 
Egyptian Misbah-Ai-Sharq, towards the end of 1901, when he was about 13 years old. 
The journal lasted three months or so After the closure of al-Misbah Azad associated 
himself with Ahsan-al-Akhbar, a weekly edited and published by Mawlavi Ahmad 
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Husain of Fatehpuri and Abdul Guffar, a bookseller and owner of a press. The journal 
lasted only two to three months.'" 
Azad launched his journal Lisan al-Sidq (Voice of Truth) in 1903. This journal 
established him as a writer and editor and brought him fame. The first issue of the 
paper appeared on 20 November, 1903 and the last one in April-May, 1905. With 
Shibli's recommendations, Lisan al-Sidq became an organ of the Anjuman-e-Taraqqi-e-
Urdu (Society for the Advancement of Urdu)'*^  
When Azad was only fifteen the issues of Lisan al-Sidq show clearly that he was 
deeply committed to the cause of reforming Muslim community. He thought that the 
Muslims were intellectually and socially backward because of their poverty, lack of 
education and social practices involving wasteful expenditure beyond their means on 
marriage and religious ceremonies. He stressed in the journal that such wasteful 
expenditure leads to the ruination of a large number of families'*'' 
In Lisan al-Sidq Azad pleaded for the promotion of education among Muslims which 
he regarded as a key to all improvements. According to Azad, education awakened the 
mind througbi diffusion of knowledge. Like Bacon he believed that knowledge is 
power. Books being a storehouse of knowledge, he made a distinction between good 
and bad books and wanted proper books to be made available to the public. He wanted 
to promote those books which contained modem knowledge and were free from puerile 
fables and idle fancies. He protested against the publication by the Anjuman-e-Taraqqi-
e-Urdu of books dealing with trite themes. He noted that only one book published out 
of five hundred by the Anjuman was worth studying while the rest were useless.'*'* 
Af^ er the closure of Lisan al-Sidq due to shortage of funds, at invitation of Shibli, Azad 
joined al-Nadwa, the literary organ of Nadwat ul-Ulama, a paper of Islamic theology. 
Azad worked for al-Nadwa from October, 1905 to March 1906'^ ^ 
Azad launched al-Hilal (the Crescent) on 12 July, 1912 from Calcutta, and from its 
very inception it took the Muslim community by storm. This paper continued till 18 
November, 1914. Azad's object was to prepare his community for waging a battle 
against injustice and oppression. The al-Hilal was entirely the product of Azad's own 
efforts and it bears the stamp of his personality. In addition to articles on theological 
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themes, al-Hilal included a number of articles on topics of literary and historical 
interest. ''^ (p-SS) 
He started paper al-Balagh on 12 November, 1915, which he continued March 1916. 
al-Balagh pleaded with the Muslims for self-education, self-examination, and self-
sacrifice. al-Balagh summoned to 'Extinguish thyself for the love of Islam. Azad had to 
stop al-Balagh also when the Government expelled him from Calcutta. The pages of al-
Hilal and of al-Balagh are saturated with the ideas and revolutionary fervour Shaikh 
Jamaluddin al-Afghani (1837-97), a revolutionary leader who |was determined to free 
Muslim land from Western domination and of Shaikh Muhammad Abduh (1849-1905), 
an apostle of Pan-Islamism and a great reformer of Muslim society. 
The foundation of Islam, which his countrymen had unfortunately forgotten and 
which he thought, could alone bring about their moral and spiritual uplift. Azad looked 
fiirther than the reforms he had envisaged. Once the Muslim community built up its 
moral character, he saw no reason why it should suffer any longer from the degrading 
political servitude. That is why both al-Hilal and al-Balagh are thick-sown with 
Quranic verses. In fact Quran provides the substance and structure of these two 
weeklies'*^ 
Being a profound scholar of Islamic history he knew the force and influence of 
the Ulama in Muslim society. So he thought that it was the educated, the Ulama, that 
had first to be educated in the real sense so that they could later exercise the right kind 
of influence on a wide segment of Muslim society. In other words, through the pages of 
al-Hilal and al-Balagh, Azad wanted to build up a strong constituency of a dedicated 
set of Ulama to carry the message of Islam to the wider public. Azad also had in mind 
the Western educated Indian Muslims who in their blind adulation of Western 
civilization were forgetting their cultural roots. He firmly believed that a servile 
imitation of the West would hamper the moral and spiritual growth of these individuals. 
He thought that Islam could save them from losing their cultural moorings. His 
audience, thus, constituted the Ulama and the Western educated Muslims for whom he 
intended al-Hilal and dX-Balagh to carry a special message. 
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Islam is thus the guiding star of Azad's thought in al-Hilal and al-Balagh. There is no 
issue of this paper which does not elaborate on, interpret or highlight the noble 
sacrifices of the martyrs who had laid down their lives without fear in the cause of 
Islam. Almost every social and political issue is discussed in them from the Islamic 
angle. He regards Islam as one of the greatest social and intellectual movements which 
possessed the power of transforming society. He firmly believes that Islam alone can 
produce a change in the Muslim mind which is entangled in mundane interests behind a 
cloak of religious pretensions. 
By citing Qurfmic verses in al-Hilal and al-Balagh Azad emphasized that Islam stood 
upon the moral ground of the dignity of the individual, social action, self-sacrifice, 
mutual affection and common brotherhood. Through these weeklies he propagated that 
Islam was the real panacea for the social and moral regeneration of society. 
In al-Hilal and al-Balagh Azad repeats the Quranic injunction of enjoining the good 
and forbidding the evil (Amr Bil Ruf WA Nahy An Al-Munkar). By digging up 
examples from history Azad shows how this injunction of enjoining the good and 
forbidding the evil has been flagrantly violated by the Ummayyids and later by the 
Ulama on whom the Turks depended for their guidance at the time of Turkish invasion. 
The Fatwa editorials discuss the meaning and significance of Jihad and fix the 
responsibility of the chosen few for accomplishing God's purpose. Further they exhort 
the Muslims, the 'fiiends of God,' to oppose the 'fiiends of the Satan,' i.e. the rulers who 
misuse power and abuse authority. 
Mawlana Azad's most important publication 'al-Hilal was mainly to bring Muslims 
into mainstream of freedom struggle through Islamic education. Within a very short 
period of time it gained enormous popularity. Al-Hilal brought with it new ideas, new 
trends and new teachings. Azad considered two things absolutely necessary for the 
Muslim community: first, recovery of the lost faith in the pure spirit of Islam second, 
the difftision of Western learning and sciences among them. 
In a series of five articles published in al-Hilal Azad presented a scheme of founding 
Hizbullah (Party of God). He made the actual announcement of Hizbullah in al-Hilal 
on 23 April, 1913. A week later he informed his readers that in response to his proposal 
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800 names had been received for the membership of Hizbullah. Azad regarded 
Hizbullah as the next logical step to the publication of al-Hilal, a fruitfiil realization of 
his dreams of creating a permanent organisation for the revival of the true spirit of 
Islam. 
Azad's main idea was to create a new type of Muslim leadership imbued with the 
informing zeal of transforming society in accordance with the teaching of Islam. For 
this Azad decided to set up in 1914 the Madrassa Dar ul-Irshad as the headquarters of 
the Hizbullah. Some disciples of Azad's father donated a piece of land for this purpose. 
Azad prepared the courses of study for the entrant to the madrassa and it was set down 
that they would be required to complete these courses within a year. 
Separate classes were arranged for the English-knowing students, the main emphasis in 
the courses of study was on the teaching of Quran and its interpretation. Dar ul-Irshad 
began to function from October 1915. It was a residential institution and the students 
were accommodated in a double-storeyed house situated in the European locality in 
Calcutta. The course of study in Quran was in full swing, and the work on the 
publication and interpretation of Quran also commenced. However, due to the shortage 
of funds and lack of proper organisation the Dar ul-Irshad experiment soon failed. 
He valued education not as a means for obtaining jobs, but as an instrument for creating 
a genuine religious, humanistic and scientific outlook. He condemned the popular craze 
for collecting degrees. He complained that those who had managed to obtain degrees 
did not make any efforts to produce creative work. He found no incompatibility 
between the true spirit of Islam and modem scientific knowledge. 
Azad's first experience of his three and a half years of internment at Moorabadi, a 
village outside Ranchi, forced him to live on his own in solitude. With his introspective 
nature, he found in this a good opportunity to involve himself in his literary pursuits 
and make full use of his creative faculties. He took upon his cherished dream of 
Tarjuman al-Qwan. He also wrote Sirat Imam Hanbal, lives of Shah Waliullah and 
Shaykh Mujaddid alf-i-Thani, Ibn Tcumiya and Sirat-e-Ashiab. He would also address 
his coreligionists in the local Jama Masjid and expound the teachings of Islam. He built 
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a mosque, a madrassa and set up the Anjuman-e-Islamia for the propagation of Islam. 
When Sulaiman Nadwi visited Ranchi in 1918 he was greatly impressed by Azad's 
devotion to Islam and the unique service he was rendering for its advancement. He goes 
to the extent of sajdng that Azad's earnest endeavours succeeded in giving a new 
impetus to recovery of faith in Islam among people in Ranchi''^ . 
In the period of social and intellectual degeneration of Muslim community, Azad gave 
a new vision and he thought and felt deeply about his community. He wrote on the need 
for social advancement of Muslims and criticised the old notion of lauding literary 
works and emphasized the need for using modem canons of literary criticism in 
reviewing books for social advancement of Muslims. Mawlana Azad was convinced 
that no social and intellectual development of the Muslim community could be possible 
without acquiring Western learning and knowledge of the science. After his plunge into 
active politics in 1920 he could not find sufficient time to sustain his interest in 
journalisms. 
Maulana Azad had a firm belief that women education was an important as that 
of men. In this regard also he represented the true Islamic spirit. His views regarding 
women education were expressed for the first time way back in 1903 in 'Aligarh 
Monthly.' He wrote in his article that women should be provided with equal 
educational opportunities so that they may be able to train and educate the fiiture 
generation.^ " In those days women education especially among Muslims of India was 
harshly restricted. A person with the idea of women education was considered great 
enemy of Islam and Muslim society as whole. Mawlana Azad stood firmly on his 
ground in this regard. He kept on advocating for women education in India. His views 
on women education are systematically presented in his book 'Musalman Aurat\ 
So Mawlana asserted that for the proper development and inculcation of right 
virtues in the future generation Education of women is a must, educated mothers 
needed, and for that we have to educate women in every sphere of life. In a press 
conference in May 1948, he asserted that the entire educational programme will 
ultimately depend upon the proper educafion of women. 
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Abul Ala Mawdudi(l903-1979) bom in Aurangabad, a well-known town in the 
former princely state of Hyderabad (Deccan), presently Maharashtra, India. Bom in a 
respectable family, his ancestry on the paternal side is traced back to the Holy Prophet 
Muhammad (SAW). The family had a long-standing tradition of spiritual leadership 
and a number of Maududi's ancestors were outstanding leaders of Sufi Orders. 
Maududi's forefathers had moved to the Subcontinent from Chisht towards the end of 
the 9th century of the Islamic calendar (15th century of the Christian calendar). 
Maududi's father, Ahmad Hasan, bom in 1855 AD, a lawyer by profession, was a 
highly religious and devout person. Abul Ala was the youngest of his three sons . 
After acquiring early education at home, Abul Ala was admitted in Madrasah 
Furqaniyah, a high school which attempted to combine the modem Westem with tlie 
traditional Islamic education. After successfially completing his secondary education. 
Abul Ala was at the stage of undergraduate studies at Daml Uloom, Hyderabad. At this 
time his formal education was disrupted by the illness and eventual death of his father. 
This did not deter Maududi from continuing his studies though these had to be outside 
of the regular educational institutions. By the early 1920s, Abul Ala knew enough 
Arabic, Persian and English, besides his mother-tongue, Urdu, to study the subjects of 
his interest independently. Thus, most of what he leamed was self-acquired though for 
short spells of time he also received systematic instruction and guidance from some 
competent scholars. Thus, Maududi's intellectual growth was largely a result of his 
own effort and the stimulation he received from his teachers. Moreover, his 
uprightness, his profound regard for propriety and righteousness largely reflect the 
religious piety of his parents and their concern for his proper moral upbringing. 
After the intermption of his formal education, Maududi tumed to journalism in order to 
make his living. In 1918, he was already contributing to a leading Urdu newspaper, and 
in 1920, at the age of 17, he was appointed editor of Taj, which was being published 
from Jabalpore, a city in the province now called Madhya Pradesh, India. Late in 1920, 
Maududi came to Delhi and first assumed the editorship of the newspaper Muslim 
(1921-23), and later of al-Jam'iyat (1925-28), both of which were the organs of the 
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Jam'iyat-i 'Ulama-i Hind, an organisation of Muslim religious scholars. Under his 
editorship, al-Jam'iyat became the leading newspaper of the Muslims of India.^ ^ 
Around the year 1920, Maududi also began to take some interest in politics. He 
participated in the Khilafat Movement, and became associated with the Tahrik-e Hijrat, 
which was a movement in opposition to the British rule over India and urged the 
Muslims of that country to migrate en masse to Afghanistan. However, he fell foul of 
the leadership of the movement because of his insistence that the aims and strategy of 
the movement should be realistic and well-planned. Maududi withdrew more and more 
into academic and journalistic pursuits.^ '' 
Mawlana Maududi regards politics as a most important field of action and he thinks 
political power and authority is an essential requirement for the establishment of din. 
His concept on tawhid, prophet hood mission of Muslims, jihad, hijrah, and his concept 
of revivalism needs further explanation which is reproduced in the third chapter. 
Mawlana Sayyid Abul Hasan 'AH Nadwi (1914-1999) was one of the most prolific 
writers and eminent scholar with rare insight. He was a founder member of the Muslim 
World League (Rabita) and League of the Islamic Literature in India. He was a member 
of the Organization of Islamic Conference (OIC), World Supreme Council of Mosques, 
Fiqh Council of Rabita, Advisory Council of the Islamic University of Madinah al-
Munawwarah, Academy of Arts and Letters of Damascus, Syria. This was in addition 
to his participation in many other activities through Islamic organizations and 
institutions such as the World Assembly of Muslim Youth (WAMY). In India, he was 
the founder member and first rector of Nadwatul Ulama, and president of the Academy 
of Islamic Research and Publications. He was highly respected by 'Ulama and political 
leaders alike, and in 1980, he was awarded the prestigious King Faizal Award for 
serving Islam and was awarded an Honorary Degree of Ph.D. by Kashmir University. 
He was also awarded the Sultan Hassan Bolkhaih International Prize and an 'Islamic 
Scholarship' plaque by Oxford University in 1999.^ ^ 
In 1931, he wrote his first article on Syed Ahmad Shahid at the age of 17 years, which 
was published in the journal Al-Manar edited by Sayyid Rashid Rida of Egypt. Three 
years later, he was appointed as a teacher in Nadwatul Ulama. He taught Tafsir, Hadith, 
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Arabic literature, History and Logic. His first book the life history of Syed Ahmad 
Shahid was published in 1938 which became popular amongst the Deeni and Dawah 
circles. In 1943, he established an Association by the name of 'Anjuman Taleemat-e-
Deen' and delivered Lectures on Tafseer and sunnah which became very popular 
particularly in Modem educated persons and persons in Govt, service. This was 
followed by this 1945 selection as a member of the administrative council of Nadwatul 
Ulama. 
He also became the editor of the journals Al-Baas and Al-Raid In 1963 he delivered 
many lectures in Jamia Islamia Madina Munawara which were published by the name 
of "Al Nabuwatu wal-anbiya-o-fee zauil-Quran" and was made editor in chief of Nida-
e-Millet, and an advisor on the Urdu journal 'Tameer-e-hayat'. He was in the editorial 
board of the Arabic Journal "Al-Zia" of Nadwatul Ulama in 1932 and the Urdu journal 
Al-Nawa 1940 and published a Urdu Journal Tameer in 1948 and took the 
responsibility of editorial of a journal from Damascus in 1959. He was the chief 
controller of all the above papers which were published from Nadwa 
"http://en.wikipedia.org/wiki/Syed_Abul_Hasan_Ali_Hasani_Nadwi" 
According to an estimate, the number of books and treatises authored by MaulansAbul 
Hasan has crossed 170. Many of his books have been translated into various languages 
and continue to inspire people around the world. His notable Arabic work Maza 
Khasera al-Alamb'inhitat-il-Muslimeen was not only widely acclaimed but also carved 
out a place for him in the literary circles of the Arab world. Karvaan-e-Zindagi, his 
autobiography in 8 volumes, and Purane-Chiragh (life sketches of contemporary 
personalities), his biography of Syed Ahmad Shaheed, his biographyof Hazrat Ali 
(KW) and his Tarikh-e-Dawat-o-Azimat are his permanent contribution to Urdu 
literature. His notable works which are translated into English include: Path to Medina, 
Western Civilization: Islam and Muslims, and Saviours of Islamic Spirit^ .^ 
Mawlana spoke of the general depravity of the Muslims he always attributed it to the 
prevalence of ignorance and lack of a clear understanding of Islam. In the book ^Islam 
and the World, Mawlana painly comments about the Muslims' massive neglect and 
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carelessness of their tremendous potentialities, which in turn caused in the loosing of 
their world leadership. This book is an inspiration for the Muslims to enhance their 
conviction towards Islam and to retain it in its pristine to 
Nadwi argues the establishment da'wah for organizing a world order characterised by a 
universal brotherhood and justice. The establishment of the Oxford Centre for Islamic 
Studies (OCIS) in 1985 of which Nadwi was the chairman, exemplifies the intellectual 
dimension of da'wah. It was intended to encourage a more informed understanding of 
Islam, its culture and civilisation. It would also serve as a meeting point between the 
Western and Islamic worlds of learning and thus promote good scholarship and 
academic co-operation ^  
The establishment of the Payami-i-Insaniya (Movement for Humanity) was an attempt 
to give a tangible expression to the mission and vision of inter-faith dialogue, 
especially to resolve the misunderstanding developed between Muslims and Hindus 
after India's partition.(FROM mail-4/AAANfiles.) 
Nadwi's coherent approach to da 'wah is to be found in his autobiography, Karavan-i-
Zindagi, which attempts to explore Islam as a civilizational force that is capable of 
changing the destiny of mankind. Nadwi also penned several books and critique on 
contemporary Western civilisation, condemning it for what he regarded as its gross 
materialism, for what he saw as its immorality and godlessness, but at the same time 
insisting that Muslims should not hesitate to benefit from its scientific achievements^^ 
Nadwi, unlike Mawlana Mawdudi, felt that the Islamic imperative of struggling 
for the establishment of the faith need not necessarily take the form of an active 
political move. According to him the more efficacious means to establish the ideal 
kingdom of God is to focus on the individual believer, instilling in him a passionate 
commitment towards faith. Gradually, as the number of such people increase others 
would begin to take an interest in Islam, influenced by the moral virtues that they 
witnessed in them. Thus voluntary conversion to Islam would take place gradually 
fostering an Islamic society on the basis of which an Islamic political order could 
emerge. Nadwi was pragmatic enough to realise that efforts to establish an Islamic state 
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in India without building up an Islamic society that would encompass a majority of the 
people of the country was Utopian. Hence his insistent appeal to the Muslims to focus 
their energies on strengthening their commitment to their faith as well as engaging in 
missionary work among others. By slowly building up from below, Nadwi hoped that 
the field would be prepared for what he saw as the complete establishment of the faith. 
Although Maulana was well versed in many fields of Islam, his greatest contribufion 
was towards the history and cultural studies of Islam. He compiled the 'Saviours of 
Islamic Spirit', as a reply for the allegations of the western intellects, who claimed that 
Islam never produced men who revived Islam, besides its Prophet, on a global scale. 
The book dealt with separate individuals, each of them was portrayed as a reviver and 
restorer of Islam on a global scale^ .^ 
About the Thesis 
The introductive part discusses about the most prominent thinkers influenced a great 
number of people and had the wide-reaching acceptance as a whole. The researcher 
presents a concise outline about these personalities to highlight their contribution for 
the upliftment of Muslim community and the propagation of Islam in India. All these 
characters may not be indispensably explaining the conceptual framework of d'awah. 
However, the major thinkers, who defined the dimensions of d'awah, are being 
analysed in the forthcoming chapters. 
The first chapter explains the meaning of the term Da 'wah and its usage in the holy 
Qur'an and Hadlth. The various terms employed by the Qur'an which give the sense of 
Da 'wah are discussed under the title "Dimensions of Da 'wah". The importance of 
Da'wah, from Qur'an and six canonical books is also described in the chapter. The 
chapter also includes a discussion on the importance Da 'wah as conceived by some of 
the prominent Muslim thinkers including Al-Ghazali, Sayyid Sabiq and Al-Qurtabi. 
Towards the end of the chapter the views of some well known 20"^  century Indian 
Muslim thinkers regarding the importance of Da 'wah are highlighted. 
The second chapter discusses the topic "philosophical approach of Da 'wah". In it an 
attempt has been made to highlight the viability of the approach of a thinker who, on 
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the one hand, delved deep into the teachings of Islam, discerned the rational proofs that 
form the fulcrum of this religion, and at the same time unveiled the true face of the 
progress made by the West in the aftermath of the advent of Renaissance in Europe. 
This 20"' century Indian Muslim thinker who has critically studied the anatomy of 
Western civilization and demolished its claim of being the saviour of humanity owing 
to its progress in the field of science and technology in particular is Allama Iqbal. 
Through his erudite and insightfial poetry he has highlighted the intrinsic insidious 
character of Western civilization. His attacks on Western ideal of democracy, which 
the West is proud of is remarkable. The chapter contains a brief description of Iqbal's 
views regarding proofs for the existence of God, philosophy of Self, theory of human 
ego, theory of knowledge etc. Through these theories, Iqbal was able to make Muslims 
of the Indian sub-continent value and reaffirm their faith in the transcendence of the 
divine knowledge lying with them in the form of Qur'an and Sunnah. Today, the 
Ummah once again finds itself at crossroads owing to the spectre of globalization and 
post-modernism. This situation provides us an opportunity to revisit the approach 
advocated by Allama Iqbal. 
The third chapter highlights the ideas of Mawdudi who emphasized the need to acquire 
political power to use it in turn as a tool for establishing Islamic precepts in the society 
through the enforcement of laws based on the teachings of the Qur'an and Sunnah. The 
approach adopted by him has often been viewed as a revolutionary approach in the 
intellectual circles. The chapter gives a detailed treatment to the views of Mawlana 
Mawdudi regarding the subject of Da'wah. One of the important features of his views 
of the Da 'wah is his call for Jihad as an inextricable element of the Da 'wah. Jihad and 
Da 'wah are used in such a way as to leave a little scope for their separate use. In fact 
the elimination of non-Islamic (Jdhili) system of life is seen as an essential requirement 
of realizing the real essence of Da 'wah n Islam. All this is examined under suitable 
headings in this chapter. The viability of this approach is being acknowledged globally 
today. The proof of this is not difficult to discern. As a matter of fact, one finds a 
number of organizations and movements active in the World today that strongly 
advocating this approach. Prominent among such movements and organizations are al-
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Ikhwan al-Muslimun in several Arab countries and Jama'at-e-Islami in the sub-
continent of India. Mawlana Mawdudi- the chief architect of this approach in 20' 
century India, himself laid the foundation of Jama 'at-e-Islami. It is against the 
backdrop of this realization that an attempt is being made in this thesis to examine the 
fiiture prospects of this approach in view of the changing and fast integrating World. 
The fourth chapter contains a discussion on the reformative approach spearheaded in 
India in the 20'' century by Mawlana Ilyas, marked by a simple yet relentless emphasis 
on the striving in the cause of Allah through undertaking painstaking journeys in the 
form of small groups {Jama 'ats) to each accessible human habitation of the world. The 
other important 20"^  century thinker who is discussed in this chapter is Mawlana Sayyid 
Abul Hasan Ali Nadwi. Nadwi holds a very broad vision of Da'wah. He stresses the 
importance of the truth that the very mission of prophets was to spread the divine 
message in the world. According to him with the demise of the holy Prophet 
Muhammad (SAW), the institution of prophethood came to an end and as a logical 
corollary to this the responsibility of spreading this message in the world came to rest 
with his followers, i.e. the Muslim Ummah. One of the important features of his 
concept of Da 'wah is his tendency to view dialogue between Muslim ummah and other 
communities of the world as an intrinsic part of Da 'wah. It is quite interesting to note 
that Nadwi's approach to Da 'wah finds a great deal of relevance across the globe 
today. Today a number of Muslim Da 'wah organizations like IRF is treading the lines 
delineated by Nadwi several years ago and are practicing dialogue with Christian and 
other communities with great success. 
The fifth chapter accords central significance to the system of education in a particular 
part of the world in the propagation of this religion. The credit of bringing this 
realization to limelight in 20 century India goes to Mawlana Shibli Noamani. Living 
at a time when the Muslims in India were by and large developing a feeling of religious 
alienation owing to the extremism adopted by the Deoband scholars in traditionalism 
and by the Aligarh School in modernism, Shibli avoided this extremism by 
emphasising at integrating traditional and modem knowledge. The greatest contribution 
of Shibli in the domain of da 'wah, however, lies in his outright rejection of the 
29 I P a g e 
orientalist tendency to portray the SIrah (biography) of Prophet Muhammad (SAW) as 
merely a biography of a person with a good character. Here Shibli rendered a great 
service to the cause of Islam by bringing to the fore the true significance of the 
biography of the Prophet (SAW). So great is his contribution in this field that his 
''Sirah " came to be regarded as a new branch oiIlm-al-Kalam. He aptly highlighted the 
philosophy of Prophet's biography. The significance of Prophet's biography in the 
context oida 'wah activity continues to have a profound relevance to the contemporary 
times. Owing to this realization an attempt has been made in this thesis to examine his 
approach of da 'wah. 
The concluding section briefly evaluates how the "reform" ideas of these thinkers 
appealed to the masses and brought about a change in their thought? How their ideas 
inspired refonn movements in different parts of the world especially in India, and 
thereby brouglit about positive changes in the society 
The Researcher mainly consulted the books of CM Chaudary^" and Hans Raj^ ' 
regarding to the research methodology. The present study comes under the category of 
applied research. So the theories of previous studies have integrated and the concepts 
have been classified rather than critically evaluating the personalities or comparing 
them. The work mainly stress on the solutions given by the thinkers for the present 
degradation of Muslim community. Hence the application of the known concept (i.e. 
D 'awah) can be introduced promptly for the solution of the immediate problem. 
The research problem formulated for this work is of great scope and significance. The 
problem mainly deals with the success of 'humanity' in this world and the world 
hereafter. The problem is being investigated right from defining the concept of 
D'awah and its relevance. The dimension and nature has also been explained. The 
scope of the work discuss about the reformation of various aspects of society such as 
human psychology, politics, education and moral upliftment. This is for the sake of 
entire humanity especially for the Muslim community. The first chapter discuss human 
psychology, the second chapter deals with politics, the third with education and the 
fourth with moral upliftment. A short introduction about the title of all chapters has 
been given to get the reader acquainted with the chapter headings 
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Many studies has been priory conducted in relation with this topic but it is hard to find 
an integrated study which classifies the concept of da'wah and elaborate its dimensions 
expounded by various thinkers of twentieth century 
Meaning and Significance of Da 'wah Ila-Allah.written by Sami'ullah, Mohammad and 
published by Islamic Research Institute, Islamabad, Pakistan. 1985, explains the 
meaning, principles and techniques of da'wah. He also elaborates the missionary nature 
of Islam, the scope, importance and methodology of da 'wah. He also shows the 
essentiality of da 'wah in foreign lands like Africa, North America, South America, 
Australia, Europe, Taiwan, Korea and Japan. 
Abdussalam in his da'wah Guide Published by International Council for Islamic 
information, Leicestershire, UK, (1998) mensions the principles of Quranic and 
prophetic Method of Da 'wah. He also explains the various dimensions of da 'wah. 
Asif Iqbal Kh<m' s book Some Aspects of Iqbals Thought, published by Islamic Book 
Service,Lahore, mentioned a remarkable study on Iqbal's thought and his vision od 
western society and Islam. He also briefs the philosophy of Iqbal mentioned in the 
reconstruction of religious thoughts in Islam. 
Saiyed Abdul Hai, in his book 'Iqbal the Philosopher' (1980), reproduces the concepts 
of Iqbal on ideal society and Muslim renaissance in the indo-pak subcontinent. Abdur 
Rashid Bhat in his study entitled Iqbal's Approach to Islam, ascribes the concept of 
Muslim Philosophy and Human knowledge. 
Mariyam Jameelah, in her monograph on Islam in Theory and Practice, gives a detailed 
description on Mawdudi and consider him as great mujaddid of Islam, she reproduces 
the concept of mawlana mawdudi by quoting his own words and establishes his 
contribution towards Islam and Islamic revivalism. Khurshid Ahmed, is a study in 
honour of Mawdudi entitled Islamic Perspectives'. The book describes about 
mawdudi's vision of Islam and Islamic revival and it has also integrated mawdudi's 
objectives and strategies on Islamic revival and its application to the contemporary 
situation. 
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Mohammed Aklialaq Ahmad; in his Traditional Education among Muslims, gives a 
historical backdrop and gradual development of education from the prophetic period to 
the present time. Javed Ali Khan in the biography of Shibli Numani visualises Shibli 
Numani as an educationalist, political activist poet and historian. 
Life and mission of Muhammad Ilyas written by Syed Abul Hasan Nadvi, 
describes the character and life history of Mawlana Muhamad Ilyas. He also explains 
the background of starting the thabligh works and its method of working. 
Mansur Numani's compilations entitled 'Malfoozath discourses of Mawlana 
Ilyas' states the vision and urges of Mawlana Ilyas in his own words. 
However the most of the studies reviewed above are of historical perspectives 
and biographical in nature. The studies in the filed of Islamic thoughts are more concise 
on personal efforts made by individuals. The diversity of views in Islamic thoughts 
even in its basic concepts which compels a collective approach towards the Islamic 
thoughts. The Researcher rightly feels a gap of collective study on the ideological as 
well as the propagation of Islam. The present study is collective approach of da'wah 
and missionary approaches of the selected Islamic scholars especially in twentieth 
century. The Researcher is confident enough that the study would cover the diversified 
school of thoughts developed by the famous scholars in India in twentieth century. 
As far as the hypothesis is concerned the tentative solution for the problem 
camiot be given in a concrete rules, instead broad outlines of suggestion laid by the 
thinkers are set as the conclusion. 
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Chapter I 
DA'WAH: MEANING AND IMPORTANCE 
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Chapter One 
DA'WAH: MEANING AND IMPORTANCE 
Da'wah 
The word da'wah (»>J) is a verbal noun, derived from the verb 'da'a' (^•^)'. 
Literally da'wah means to call, appeal, request people either towards the truth or 
falsehood, appeal for an aid or a call for help, appeal to God or pray . Da 'wah also 
meant an invitation to a meal.^  
The word da'wah (^j^^) and the verb da 'a (l^ -J) from which it is derived, is used 
with different meanings in the Qur'an as well as in the ordinary speech. It signifies an 
"act of invitation". Its lexical meanings include the concepts of summoning, calling on, 
appealing to, invocation, prayer, propaganda, missionary activity, and finally legal 
proceedings and claims. 
The term da'wah which is used in Qur'an and hadith, denotes a number of 
meaning. However, in modem period "da'wah" often refers to Islamic missionary 
activities, which are increasingly characterized by long range planning. Competent 
utilization of the media, establishment of study centers and mosques, earnest urgent 
preaching etc.'* In religious sense "da 'wah" refers to an invitation addressed to men by 
God and His Prophets towards the belief in the religion of Islam.^  
Adam A'bd Allah al-Aluri traces the origin of da'wah to Adam, the first Prophet, 
and defines the term as; 
A call to save mankind from deviation.^  
A contemporary scholar on the subject collects the following definition of 
da'wah: Technically, da'wah means efforts to people to believe in Allah and His call. 
Prophet (SAW) by obeying and implementing the teachings of Qur'an and sunnah. 
Da'wah covers all the aspects of human life personally and collectively. Da'wah also 
means calling to Islam. Whenever the term of da'wah is attributed to Islam, it means an 
effort to spread and convey the message of Islam to people. Da'wah is also defined as 
the initiative to motivate people to enjoin the right and forbid them from the wrong so 
that they may succeed in this world and in the hereafter. It is an effort to protect or save 
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humankind from evil and to admonish them from that which leads to the punishment of 
Allah/ Da'wah is defined by Frederick M. Denny in the Encyclopedia of Religion 
(New York, 1987, vol.4, p-244) as a religious outreach or mission to exhort people to 
embrace Islam. The Muslim da'wah literature generally agrees with this definition. 
Use of DaSvah in the Qur'an and the Hadlth: 
The term Ja'waA_(»j&J) and its verbal forms, which used in the Qur'an and 
ahadlth, do not always represent as the "invitation" towards Islam. It also indicates 
other meanings such as one who invokes (^ •^ ) Allah,' "calling upon" (uy-^) idols by 
the pagans,'^ "calling upon" (u^^) Satan," the "invitation" (UJ^^JJ) by the polytheist 
towards fire,'^ to "cair'(u«^-ii) the birds,'"' one, who has been "invited" i?^'^) for a meal, 
'•* for whatever the people "demand" (oj^hy^ "Calling" {^^) the calls (ijj^^) of the 
ignorance,'^ one who "invoked"(^J) for rain,'^  one who "invites"(l«-i) towards astray,'^  
being "called"((^J) fi-om the gates of paradise" etc. Mostly Qur'anic verses and 
ahadlth use the term "da'wah" exclusively for "inviting" towards Islam. Some of them 
are mentioned below: 
" ^.^ij Ji f-J) ^ i "20 
("Invite" to the way of thy Lord--) '^ 
" £ j j J\ c:>\ "22 
(—Invite them towards your Lord—) 
" I j ^ j J : i } i ^ ^ j i CJJC J y^i "24 
(~I "invited" my nation day and night.) 
id 
. ^ j C J UIS ^ 1 j "2« 
(But my "invitation" only increase their flight)^^ 
9Q 
(And every time I have "called" to them) 
" I j l ^ ^ j o . ^ l "30 
(I have "called" to the aloud—) '^ 
.SI j:ai]l ^j]l ^ J f c j i . ,32 
(-"calling" you towards salvation--)" 
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".. .aSjfcJj "^^ 
(—1 "call" you towards the Lord.)^ ^ 
(—"inviting" to all that is good—)" 
(-He (Allah) "invites" you—)^ ^ 
(--One who "invites" to Allah's grace-)'" 
" uWVlJluj^^ "''^  
(--you were "called" to the faith--)''^  
" 1^ J ^^0-- "^ '' 
(--One who "calls" men towards Allah--)'*^ 
" ^lUftb "''^  
(--one who "invites" towards Allah--)'*' 
" ^ j i I j i « j j ] j»Sjc.ij J _ ^ j l l j "^* 
(--and the Messenger "invites" you to believe in your Lord--)''^  
" j»iL.VI t^l ^ A . JA J "^° 
(--as he is being "invited" to Islam--) '^ 
All the above mentioned Qur'anic verses use the term ''da'wah" for the 
"invitation" towards Islam. In this context some ahadlth are replicated below: 
" iH^ J\ ^ j i "" 
(--"invite" them to shahadah-f^ 
" f^^^^J. f^ji "^ ^ 
(--"invite" them towards Islam—)" 
" Ufrljj t > AJI) j f toij . . . . ' '^^ 
(-"invite" our people we left behind-) 
n-(—1 "invite" you to Islam )^^ 
(—He "invited" them towards Allah-)^' 
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_fyu^y\^\ ^ir^jia... n62 
\65 
(—He "invited" them to Islam--)" 
"....^^^ JlltJt>"6^ 
(Those who "calls" people to righteousness—f 
"rhese Qur'anic verses and ahadith use the term ''da'wah" for "inviting" towards 
the Lord, "inviting" towards the faith, "inviting" towards shahadah (the holy kalimah), 
"inviting" towards Islain, "inviting" towards the path of the Lord, "calling" towards 
salvation and "calling" towards righteousness. Ddwah thus encompasses all the efforts 
meant to direct a man towards the Lord, all in establishing the faith, all in convincing a 
man about the truths of Islam, efforts in bringing the humanity to salvation and perform 
the activities for enjoining good and forbidding evil and all this characterizes the ample 
scope of da'wah. 
The Dimensions of Da'wah 
Besides the word ''da'wah" which is applied to the "invitation" towards Islam, 
there are many terms in the Qur'an and ahadith which are applied synonymously with 
the term da'wah or atleast in relation to da'wah!'^ Adam A'bd Allah al-Aluri, a 
Nigerian scholar, in his book Tarikh al-Da 'wah ila Allah bayna al-ams wa-al-yawm 
(Histojy of call to God between yesterday and today) interprets wa 'z (sermon), irshad 
(guidance), tadhkir (reminding), bisharah or tabshJr (good news), indhdr (warning) and 
hisbah (moral censure) as forms o^da'wah. 
Dr. Jamil Hashim, in his article 'New Interpretation of Islamic Da'wah' has 
counted many Qur'anic terms which is used as a substitute of "da'wah'' in a 
terminological view point. Those terms are 'al-jihadfi al-sabJl Allah' (struggle in the 
way of God), al-amr bi-al-ma'ruf wal-al-nahy 'an al-munkar (enjoining the right and 
forbidding the wrong), al indhar wa al-tabshJr (warning of bad news and announcement 
of good news), al-shahadah ala al-nas (witness to mankind), al-islah (reformation), al-
nush (good counsel), al-tadhkir (reminder), al-tabligh (conveyance), iqamah al-din 
(establishment of religion), / 'la kalmia-tu Allah (exaltation of the word of Allah), al-
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tawasi bi al-haqq (exhortation of one another with truth), al-ta 'awun (co-operation in 
goodness).^  
Abdussalam in his book Da 'wah Guide has also mentioned the terms of holy 
Qur'an which have been used to indicate the process of "calling" or "inviting" mankind 
towards the truth. According to him the following terms are frequently used to indicate 
the various aspects of "Ja'wa/i": 
shahadah (witnessing or testifying), bayan and tabdin (manifesting the truth), nasJha 
(advice or counsel), tabligh (propagation), tabshJr (glad tidings), indhar (warning), 
tadhkir (reminding), hujjah (conveying the message in full, leaving no room for an 
excuse and no scope for further argument), al-amr bi-al-ma 'ruf wa-al-nahy an al-
munkar (enjoining virtue and prohibiting from evil.^ ^ 
Mumtaz AH in his article 'The methodology of Da'wah of Prophet Muhammad 
(SAW) makes of meaning Islam in terms which express the duty and mission of the 
Prophet. These are indhar (warning), tabshlr (bringing glad tidings), da'wah (inviting 
and calling), tablTgh (communicating), dhikr (reminding), ta'tlm (teaching and 
instructing), tilawah (conveying and propgating), al-amr bi-al-ma 'ruf wa-al-nahy 'an 
al-munkar (enjoining and promoting what is good and right and forbidding and 
eradicating what is wrong and bad), iqamat al-din (establishing the religion), qist 
(establishing justice), izhar (making the divine guidance and din prevail) and shahadah 
(witnessing). All these expressions pertain to the same mission, though from different 
perspectives and with different emphases.^ ° 
From the above opinions it can be understood that there are a number of terms in 
the holy Qur'an and hadith which explain the purpose of the term da'wah. In the light 
of the Qur'an, the dimensions of da'wah are follows: 
(I) Al-Amr bi-al-Ma'ruf wa-al-Nahy 'an al-Munkar (Enjoining the Right and 
Forbidding the Wrong): 
This term can not the meaning of da'wah itself This is because through Da'wah 
people are reminded of enjoining the right as well as forbidding the wrong. 
411 P age 
Chapter One 
Muhammad Husyan Fadl in his book, 'Uslub al-Da'wah fil Qur'an\ concludes 
that al-amr bi-al-ma 'ruf wa-al-nahy 'an al-munkar is an effort to encourage Muslims 
to obey the Islamic teachings without any deviation and crookedness. The holy Qur'an 
specifies al-amr bi-al-ma 'rufwa-al-nahy 'an al-munkar as a Prophetic mission , duty 
of khalifa'^ and the quality of the believers^ '*. This serves as a means to assure peace 
and stability to both the individual as well as to the society as a whole. 
(11) Tabtigh (Conveyance): 
The word tabtigh is derived from the root balagh. Tabtigh is the transitive verbal 
form, meaning to make someone reach, to communicate or to report. According to ' The 
Oxford Encyclopedia of the Modern Islamic World' the term tabtigh and Da'wah are 
interchangeable in modem usage^ .^ 
The term "tabtigh" does not occur in Qur'an but its verbal form has fi-equently 
been used in conjunction with prophecy or prophetic mission (risalah) which means to 
7A 
communicate a message or revelation or to fulfill the mission. Many Qur'anic verses 
point out that the duty of the Prophet (SAW) is to convey the message clearly^ ,^ which 
7R 
if not done, the Prophet's mission would not be considered as fulfilled . But if a man 
does not accept the message after the conveyance, then the Prophet is not responsible 79 
im)Al-Jihadfi alSabil-Allah (Struggle in the Way of Allah) 
Da''wah also means struggle in the way of Allah. This is because jihad in Islam is 
a struggle to reform people and to implement the laws of Allah in this world. There are 
many levels of jihad in Muslim's life such as jihad by tongae, jihad by hand and finally 
jihad bi al qital, which is the struggle to fight against the evil forces.^ " The word jihad 
basically means an endeavor towards a praiseworthy aim, though it bears many shades 
of meaning in Islamic context. Jihad may be expressed as a struggle against one's own 
evil inclinations and save oneself from being corrupted. To struggle for the 
righteousness and to rectify the ummah as a whole is also its purpose. '^ 
(IV) Islah (Reformation): 
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The lexicographic and Qur'anic origins of the word 'HslaK" imply meanings of 
"reconciliation". The master lexicographer Ibn Manzur in 'Lisan al-Arab', inscribes 
''islah" as the "opposite of corruption". Variants of the word 'Hslah" appears in the 
Qur'an to refer "striving towards peace" or "striving for pious actions"* .^ 
Bringing about 'Hslah" (reformation) among the people was the duty of the 
prophets. The word da'wah also covers islah (reformation) because it is the purpose of 
da^wah. Reformation carried out by da'wah movements embraces the reformation of 
the people and society.^ ^ 
(V) Al-Indhar wa Al-Tabshir (Warning of Bad News and Announcement of the 
Good News): 
The Qur'an also applies "warning of bad news" (al-indhar) and "announcement of 
good news" (al-tabshir) synonymously with the term da'wah^^ These terms are used in 
the holy Qur'an to indicate the Prophetic duty. The Prophet is addressed by Allah as 
mubashshir (bearer of glad tidings) and mundhir (wamer).^ ^ Allah has sent all the 
Prophets with good news and warnings for the reason that the mankind should not have 
any excuse against Allah.^ ^ 
(VI) Shahadah (Witnessing or Testifying): 
The term ''shahadah" here denotes "witnessing" or "testifying" the divine truth 
before people who either do not know it or have not accepted it. The holy Qur'an 
considers the Prophet (SAW) as a "witness" (shahid) before the Muslims and the 
Muslims are supposed to be witness (shuhada) over all mankind. The Qur'anic verse 
QQ 
also addresses Prophet Muhammad (SAW) as a witness (shahid) . 
All the Prophets have been "witness" to their people so that on the Day of 
Judgment, their nation should not be able to claim their ignorance about Islam. Hence 
"witnessing" before the mankind is also related to the concept ofda'wah. '^  
{Vll)Hujjah: 
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''Hujjah'' is a Qur'anic term which indicates both "proof and the "presentation of 
proof. This is applied to a convincing argument attempting to prove what is false and 
what is true. '^ 
This term can be understood as: 
Concluding the argument. 
Conveying the message in foil. 
Leaving no room for any excuse, or 
No scope for forther argument. 
The Qur'anic verses says: 
" so that mankind might have no argument against Allah after 
the messengers." '^' 
So it can be understood that the mission of the Prophets was to establish hujjah or 
manifest the truth on the earth. 
(VIII) Ta'lTm (Teaching): 
The conjugations of ta 'Urn are used in the Qur'an to express the "knowledge" 
given by Allah to the Prophet^ "* as well as the mankind^^  and the "instructions" given to 
the mankind by the Prophets.^ ^ In some verses it is used to denote the teachings of 
Allah to the angels and knowledge conveyed by the angels to the Prophet.^ ^ This term 
is related to Da'wah because da'wah necessarily includes guiding the masses with the 
teachings of Islam. 
{\X)Tadkirah (Reminding): 
Tadkirah also means admonition or warning which one has recollect for ones 
goodness^ .^ The Qur'an refers to "Itself and the earlier "revelations" as dhikr or 
dhikrah (reminder)'^ ". The Qur'an identifies the prophet Muhammad (SAW) as 
''mudhakkirun", a word derived from the root dhikr that means "to remember" or "to 
recollect". All the prophets are reminders and their mission is tadhkirah (reminding). 
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Humans however, are by nature in forgetful and they are to be reminded of their true 
duty.'°2 
(X) NasTha (Advice or Good Counsel): 
The term nasiha also comes under the scope of Da'wah because the Qur'an 
describes many prophets as nasihin (advisers) and they call the people towards the Lord 
and introduce themselves as sincere advisers.' ^ 
(XI) Wa*z (Sermon): 
In the holy Qur'an the various verbal forms of the term ''wa z" is used for 
"admonition" given by Allah to the humankind'"'* or to the Prophet (SAW)'°^. It also 
denotes the "exhortation" of the Prophets to the mankind. "^ ^ The revealed scriptures 
Qur'an and the Injil are described as an "admonition". In some verses this term is 
used in the Qur'an for the admonition and preaching which is to be done by the people 
I OR 
among themselves. The term wai z denotes a "preacher". In the Qamus dictionary 
">v<5/ 'z" is defined as the one who reminds mankind of those punishments and rewards 
which soften the hearts.'"^ 
(XII) Al-Tawasi bi al Haqq (Exhortation of One Another with Truth): 
The "exhortation of one another with truth" is the instruction of the Qur'an and 
the core of the da'wah activities. The holy Qur'an declares a "great loss" for those who 
do not exhort one another with truth and patience.''° 
(XIII) Tildwah (Reciting or Rehearsing): 
The conjugational forms of the term ''tilawah" are used in holy Qur'an to denote 
the Prophetic duty or reciting or rehearsing the teachings of Allah to the mankind.'" 
This term is also used for the verses in which Allah transmits any information to the 
Prophet (SAW). "^ 
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Tilawah in Qur'an implies: 
Rehearsing of reciting Qur'an and publishing it abroad to the world. 
Reading Qur'an to ourselves;. 
Studying Qur'an to understand it as it should be studied and understood. 
Meditating on Qur'an so as to c coord our life' knowledge' and desires with it."^ 
(XIV) Bayan and Tabyin (Manifesting the Truth): 
The term ''bayan" means lucidity, distinctness, the means by which clearness is 
achieved, explanation; hence clarity of speech or expression and the faculty by which 
clarity is attained."'' Occasionally ""tabyin" takes the place of ''bayan" without 
suggesting different shades of meaning.' '^  
In the holy Qur'an the term "bayan" repret'ents "manifestation of truth". In some 
verses of the holy Qur'an, Allah manifests His signs before the mankind so as to 
admonish them."^ In some verses the term "bayan" indicates the "mission" of 
messengers to explain clearly the signs of Allah for their respective nations. This 
term also includes the miraculous signs brought by the Prophets for the manifestation of 
truth. "^ The Qur'an itself terms it as a "bayyinah" (manifestation of truth). 
(XV)/r5/iarf (Guidance): 
The term irshad literally means "spiritual remonstrance" or "direction in the 
straight way"'^°. The holy Qur'an uses the derivatives of "irshad" to express the 
"knowledge" from Allah,'^' the "right path"'^ ^ , "righteousness''" , and a "rightly 
minded" person.' "* 
Importance of Da'wah 
Assertations from the Qur'an: 
Allah, the Almighty commands the believers to save themselves and their families 
from the fire of Hell'^ ^ and He invites mankind towards the abode of peace 
(paradise)'^ ^. For this reason He sent the Prophets among the people for their 
purification, guidance'^ ^ and to save them from the painftil punishment and to direct 
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them from darkness to hght.'^ ^ For every nation Allah sent a messenger (guide) to 
establish the proof so that mankind should not have any excuse with Allah for denying 
the message'^'. 
In a number of verses Allah describes the messengers as bearers of good news as 
well as wamers of punishment who explains the commands of Allah . Prophet 
Muhammad (SAW) was commanded to proclaim the truth openly'^ '' and not to be afraid 
of anyone because Allah promised him protection and support against all his 
enemies'''^ . The Messenger would be brought back to return on the Day of 
Resurrection, where he will be asked about the Prophethood with which he was 
entrusted'^ .^ 
According to Qur'an the duty of Prophet Muhammad (SAW) and his followers is 
to "invite" the people towards Allah with clear evidence and sfrong belief. The 
Qur'an also directs them to exhort people towards Allah with wisdom and good 
preaching. It also says the best among the "speeches" of man is that in which he 
invites mankind toward Allah.'^ ^ 
The ummah of Prophet Muhammad (SAW) is considered as just and the best 
nation (ummat-e-wasat) for the peculiarities that it conveys the message of Islamic 
monotheism to mankind and it would be witnesses over mankind and Muhammad 
(SAW) would be a witness over it.'''° 
Enjoining the Good and Forbidding the Evil 
In the holy Qur'an Allah declares that the group of people who invites to all that 
is good (Islam), enjoining all that Islam orders and forbid all that Islam has prohibited, 
are the people who are successfiil''". According to Qur'an enjoining good and 
forbidding evil is the quality of the faithfiil believers,"'*^ the righteous'''^  and the blessed 
ones which leads them to paradise.''*'* The ummah of Prophet Muhammad (SAW) is the 
best among the nations because they are entrusted with the responsibility of enjoining 
good things and forbidding evil things.'"*^  
The holy Qur'an gives "glad tidings" for those believers who enjoin the good and 
forbid the evil' ^ and it commands to repel the evil things with good approach and 
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patience''' . Special protections and blessings are ensured for those people of a 
community who are shouldering the responsibility of enjoining the good and forbidding 
the evil. Enjoining good and forbidding evil is one of the unavoidable duties of those 
believers who are given power or responsibility over a land''* .^ Whoever intercedes in a 
matter that produces good results will acquire a share in that good.'^ ° 
The holy Qur'an mentions the advice of Hadrat Luqman (AS) which we gave to 
his son for enjoining the good things and forbidding the evil things.'^' Some people of 
Bam Isra'il were cursed by the messengers of Allah for their disobedience and 
abandoning the duty of forbidding each other from committing sins and prohibitions of 
Allah.'" 
Jihad (Striving hard in the cause of Allah) 
Allah, commands to strive in His cause with utmost sincerity and integrity.'^ ^ The 
holy Qur'an speaks about the purpose of jihad as to defend the oppressed, suppress the 
supporters of the devil and to wipe out the evil forces {taghut) from the earth.'^ '^  The 
people who strive hard in the path of Allah with their wealth and lives are described as 
"true believers" and "truthfiil people" by the Qur'an'^ ^. Keeping away from Jihad for 
no reason is a sign of hypocrisy, ^^  disbelief'" and inclining to self destruction 
according to the Qur'an.'^ ^ 
It is compulsory for a believer to strive hard with his wealth and life in the cause 
of Allah in all conditions'^ ^ except if he is ill, weak or has no resources to spend.'^ '' 
Those who stay away from jihad, even though they had the means and ability to join it 
are the people with sealed hearts. '^  The Qur'an portrays such people, whose hearts are 
corrupted, as if they are fainting to death in the reaction of the verses where "struggle" 
is mentioned. According to the Qur'an a believer should give preference to Allah, 
His Messenger and jihad to his parents, children, wives, brother, relatives, wealth, 
business and his home. Otherwise the punishment from Allah should be expected. 
Allah, the Almighty douse not need any one's help or assistance for the exaltation of 
His word (/ 'la kalmia-tu- 'Allah). If one strives in the path of Allah that benefits his 
own self'^ 
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The wisdom behind 'jihad'' is to test the Muslims and to distringuish the obedient 
form the disobedient'^ .^ Allah warns with painful punishment for those people who 
cling to their worldly life while they are called to march forth in the cause of Allah and 
they would be replaced by another nation, if they refrain from performingyY/iM'^ ^ 
Reward of 7/Aarf 
Huge rewards are promised for those who strive hard in the path of Allah with 
their wealth and lives. Allah promises His support by strengthening the foothold of 
those believers'^ ^ who support the cause of Allah and they are supposed to receive 
mercy,'^ * success'^' and guidance from Allah'^ °. Tremendous rewards are offered even 
for the least service rendered in the cause of Allah.'^' 
The martyrs who are killed in the path of Allah, according to the Qur'an, should 
not be considered as "dead" but they are alive and receiving sustenance from Allah.'^ ^ 
They would also receive generous rewards and a tremendous light.'^ ^ The deeds of the 
martyrs would not go waste but would rather get multiplied and increased and they 
would be admitted to paradise'^''. Those who spend their wealth in the path of Allah, 
(especially fox jihad), seeking His pleasure, Allah multiplies their good deeds ten to 
seven hundred times. Allah has promised good (paradise), huge rewards, degree of 
higher grades of forgiveness and mercy for those who strive hard and fight in His 
path.'^ ^ 
Allah, the Almighty has declared paradise as a compensation for those believing 
servants who sacrifice their wealth and lives in Allah's cause.'^ ^ They would be given 
success and the "Gardens" (paradise), beneath which rivers flow, are prepared for them 
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to dwell therein for ever. Ajr-e- 'azlm (a reward is martyred or being victorious). 
Those who have forgone in 'jihad' receive huge rewards than the late participants in 
the cause of jihad . 
Emigration in the Path of Allah (Hijrah) 
Allah, the Almighty promises good provision and best rewards for those who 
emigrate in the cause of Allah'^'. They would be rewarded good residence in this world 
and greater rewards in the hereafter'^ .^ Qur'an mentions that both those who emigrated 
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and strove hard in the path of Allah (Muhajirin) and those who gave them asylum and 
help (Ansar) are the true believers and they would be granted forgiveness and generous 
provision'^ .^ 
The people, who believed, emigrated, strove hard and fought in Allah's cause 
with their wealth and lives are far higher in "rank" than those who provide drinking 
water to the pilgrims and maintain al-masjid al-Haram}^'^ 
Conveyance of Truth 
Allah helps and supports those who convey the message of Allah to His 
creation'^ .^ According to Qur'an all the mankind, except those who believe, act 
righteous and recommend one another to truth and patience, are in utter loss and 
destruction . Reminding the message of Allah to the believers is beneficial in case 
they receive admonition . Hiding the truth, as per the Qur'an, is a serious crime . 
Assertions from Prophetic Traditions 
Enjoining good and forbidding evil is one of the duties which distinguish tlie 
Prophet's followers from others'^ .^ Prophet Muhammad (SAW) instructed his 
followers that, if anyone sees an evil, he should try to stop it with his hands and if he is 
unable to do so then he should forbid it with his tongue and if he is not able to do so 
then he should hate that evil with his heart and this is the weakest form of iman . 
Once Prophet (SAW) cited the example of a "ship" to compare the obedient with 
the disobedient people where the travelers were distributed in the upper part and the 
lower part of the ship, and those who were in the lower part needed water, they had to 
pass by those who were on the upper part. Now the people in the lower part plan to 
make a hole in their own part to get water and avoid disturbing the people of upper part. 
So if the people in the upper part let them do what they intended, they would all perish 
but if they would be prevented from doing this all would be saved from destruction.' 
From this, it is understood that if the righteous do not stop the evil things, the 
50 I P a g e 
Chapter One 
consequence of the evil would affect the whole society. If the duty of enjoining the 
good and forbidding the evil is avoided, their supplications would not be accepted, and 
Allah would certainly sent upon them punishment. The righteous among the society 
would also suffer the consequence of evil, if wickedness prevails.'^ ^ 
The responsibility entrusted by Allah to curb evil, if not exercised out of the fear 
of people is equivalent to ridiculing oneself Such a person would be questioned on the 
Day of Resurrection for fearing the people instead of Allah.'^ '^  The reason for the 
decline of Bam Isrd'll was that they abandoned the duty of enjoining good and 
forbidding evil'^ .^ Once Hadrath Abu Bakr (RA) explained the Qur'anic verses and he 
reminded the tradition of the Prophet (SAW) that when people see an oppressor and do 
not stop him, then an all encompassing punishment can be expected for that society.'^ ^ 
The Prophet (SAW) asked his companions that sitting in the way should be used 
for right deeds and one of them is enjoining good and forbidding evils, otherwise the 
sitting in a way is not allowed by the Prophet (SAW)."^ 
It is mentioned in a hadlth that when a sin is committed on the earth, he who sees 
it and disapproves of it will be like the one who was not present. And the one, who was 
not present when the sin was committed but approves of it, will be like the one who was 
present there . This show how grave is to agree the evil. It is mentioned in a similar 
hadith that whoever guides others to do any righteous deed, his reward is like the one 
who acts upon it." Whoever invites people towards a wrong doing, the sin of which 
he is guilty is equal to the sins of all those who followed him without diminishing those 
sins in any respect.^ *^' Prophet (SAW) has said: 
"Verily, this virtue (Islam) contains many treasures and for those treasures 
there are keys (for opening them). So blessed be he whom Allah had 
made a key to the virtue and a padlock for (locking up the gates of) evil. 
And woe be to him whom Allah has made a key to evil and a padlock for 
good.20'" 
Conveyance of Knowledge 
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'A'ishah (RA) states that one, who utters that Muhammad (SAW) concealed any 
part of what was revealed to him, is a liar.'^ ^^  Abu Baker (RA) narrates that (at 
conclusion of the ceremony of hajj on 10'^  Dhil al-hijjah, at Mina) the Prophet (SAW) 
said: 
"Let him who is present here convey to him who is absent; for verily it 
may so happen that one to whom a message is conveyed will preserve it 
more than he who conveys it. " 
Even if a man knows a single verse, it is his responsibility to convey it to others^^. 
Because knowledge is very important for the reformation of adrat Ali (RA) teach and 
every person of a society. 
On the day oiKhybar, Prophet (SAW) advised Ho convey the Islamic teachings to 
the Jews and reminded him that even if a single person through his effort is blessed with 
"guidance", it is better than the getting of red camels . Prophet (SAW) said: 
"Today you hear (from me), and others will hear from you; and people 
will hear from them who heard from you. " 
Glad tidings are also given for those who revive the sunnah of Prophet (SAW) 
which has been spoiled by the people. The best among the people is he who learns 
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the Qur'an and teaches it to others. A person who comes to mosque with the 
intention to teach a good deed to other is like a mujahid in the path of Allah^°'. Allah, 
his angels, the inhabitances of the skies and the earth even the ants in their holes and 
even fish invoke mercy, grace and honor on him who teaches people good deeds.^ '^  
The Prophet (SAW) said: 
"There is no envy except in two: a person whom Allah has given wealth 
and he spends it in the right way, and a person whom Allah has given 
wisdom (i.e. religious knowledge) and he gives his decisions accordingly 
and teaches is to the others.'^''" 
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The believer who teaches and spreads knowledge will continue to receive rewards 
even after his death but a man who conceals the knowledge, while he has been asked 
something about din (religion), will be punished by putting a bridle of fire on him on 
the Day of Resurrection. Prophet (SAW) prayed to Allah to "flourish a man" and he 
also prayed to "bloom a man" who hears a tradition of the Prophet (SAW) learns it by 
heart and conveys it to others. '^'' Acquiring knowledge and imparting it to one's 
Muslim brothers is considered as the best sadaqah?^^ 
Emigration in the Path of Allah 
The Prophet (SAW) advised to keep on migrating in the path of Allah because 
there is no deed like it/'" It comes in another hadJth that migration wipes out all the 
previous misdeeds. A man enquired the Prophet about the "best migration", Prophet 
(SAW) replied that giving up all those things that are disliked by Allah. Then the 
Prophet (SAW) explained that migration is of two types, migration of a city dweller and 
migration of a villager. Migration of a villager is that whenever he is called he comes 
and whenever he is commanded he obeys. And the migration of a city dweller is 
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greater in trial and more rewarding. 
When a person dies at a place other than his birth place he is given abode in the 
Paradise by measuring the distance from his place of birth to the place where he died '^^ . 
Jihad (Striving in the Cause of Allah) 
770 
Jihad is counted as one of the best deeds in Islam . Prophet (SAW) has said: 
"Whenever you are asked to go out in the path of Allah you must go out."^ '^ He also 
informed that the best among the people is the man who strives in the path of Allah^^ .^ 
A man who strives in the path of Allah with his life and wealth is one among the people 
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who have the most perfect iman. Allah would impose disgrace upon such people 
who give up jihad and indulge only in their personal occupations.^ '^* One, who meets 
Allah without a mark oijihad will meet Allah with a defect in him.^ ^^  
The best charities (sadaqah) are to arrange a tent so as the people may benefit 
fi-om its shade in the path of Allah, to gift a servant in the path of Allah and to provide a 
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camel (to serve as conveyance) in the path of Allah. One who did not participate in 
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jihad or did not equip a mujahid or did not look after the family of one who is m jihad, 
Allah will inflict him with some calamity^ '^' (prior to the Day of Resurrection). 
Prophet (SAW) said: 
The tourism of my ummah is to strive in the path of Allah. 
Once Prophet (SAW) admonished 'Abd-Allah-bin-Rawaha (RA), one of his 
companions, for delaying his journey to jihad and instead went to perform salatul 
jumu 'ah behind the Prophet (SAW). The Prophet (SAW) said to him: 
Even if you spend whatever is in the world, you will not be able to 
achieve the reward of those who left in the moming.'^ °^ 
Sparing oneself fi"om participating in jihad is putting oneself into destruction 231 
The Rewards of Jihad 
A day spend in the path of Allah is better than a thousand other days. Allah 
promises to look after the affairs of one who goes in His path, solely for jihad, believing 
in Him and affirming the truth of His Prophets; he will go to paradise or will return to 
his home with the captured enemy assets. Spending a morning or an evening in the 
path of Allah is better than the entire world and all that it contains.^ '^* Standing in the 
path of Allah for a short-while is more virtuous than offering salah for seventy years at 
one's home. He, who fought in the path of Allah even for the duration of a pause in 
the process of milking a she camel, is assured paradise. 
Anyone, whose feet taint with dust in Allah's cause, will not be touched by the 
Hell fire. He, who goes out for an evening in the path of Allah will be awarded musk 
in the Day of Resurrection, equal to the dust that had touched his body.^ ^^  The dust of 
the path of Allah and the smoke of Hell can never be together in the nostrils of any 
Muslim. The dust of the path of Allah and the smoke of Hell can never be together in 
the stomach of a slave of Allah.^ ''^  The mujahid is rewarded even for the foot steps of 
his horse while it wanders about for grazing tied in a long rope, 241 
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The reward of striving hard in the cause of Allah is higher than the rewards of 
supplying drinking water to the pilgrims and taking part in the maintenance of the 
sacred mosque of Ka'bah?'^^ Spending money on one's dependents, spending on a 
horse for Allah's cause and spending on one's companions for Allah's cause is 
considered as the best "spending" which man spends.^ ''^  Anyone, who contributes a pair 
of anything (e.g., clothes, horses etc) in the path of Allah, would be invited by the 
warden of Paradise to enter in it. All wardens will invite him from their respective 
doors.^ '*'* A man came with a she-camel with a rope through its nose ring and asked the 
Prophet (SAW): 
I want to give this in the path of Allah. 
Prophet (SAW) said: 
"On the Day of Resurrection, in lieu of this, you will be rewarded with 
seven hundred she-camels, all with a rope through their nose-rings.^ ''^ " 
Anything which is spent in the path of Allah would be increased by seven hundred 
times and recorded in the book of deeds^ "*^  and the reward of offering salah, sawm and 
dhikr, in the path of Allah is enhanced seven hundred times over the spending in the 
path of AUah.^ ''^  The example of a mujahid in the path of Allah is like the man who 
keeps fasting, worshipping by night from fear of Allah, completely submitting to Him, 
bowing and prostrating.^ ''* He, who fasts for a day in the path of Allah, the hell fire 
would be kept away from him by a distance of seventy years of journey.^ '*' TirmidhI 
reports that if anyone fasts for a day in the path of Allah; Allah puts a trench between 
him and Hell, which is as wide as the distance between the heavens and the earth. 
He, who supplies provision to mujahids in Allah's path and stays at his house is 
entitled to get the reward equal to seven hundred dirham for each dirham spent for 
Allah's cause and he, who himself join the struggle in Allah's path and spends money 
for the same cause, is entitled to get for every dirham the reward of seventy thousand 
dinar.^ '^ If anyone equips a warrior in Allah's path till he is able to performy/Zzocf, he is 
entitled to a reward equivalent to his warrior's reward till he dies as a martyr or returns 
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as a conqueror. He, who looks after the family of a warrior in the way of Allah, is in 
fact, a participant of the battle. 
Imam Bukhari reports: 
"One, who prepares a Ghazi going in Allah's cause is (rewarded equal 
to that of) a Ghazi, and he who looks after properly the dependents of a 
Ghazi going in Allah's cause is (rewarded equal to that of) a Ghazi.^^^^ 
The deeds of a man guarding the frontier would never end after his death. It goes 
on increasing till the Day of Resurrection and he will be safe from the trial in the 
grave. Keeping a watch over the frontiers for a night in Allah's path is better than the 
fasts of a man and his standing in prayer for one thousand years in his family, a year 
consisting of three hundred and sixty days and the day being equivalent to one thousand 
years in its duration. He, who is posted at the enemies' frontier for a night in the 
cause of Allah, will get the reward of one thousand nights of observing fast during the 
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days and standing in devotion at nights. Prophet (SAW) prayed: 
"May Allah have mercy on one who keeps a watch over the troops.^ ^*" 
Once, Prophet (SAW) gave assurance of Paradise for one of his companions who 
remained as a guard on the top of the mountain for one night during the battle of 
Hunain. 
If anyone dies posted on the frontiers of the enemy for Allah's cause, Allah would 
make to perpetuate for him the rewards of his righteous, deeds that he used to perform, 
and He would bestow on him sustenance; he would be safe from the seducer and would 
be secured from fear on the Day of Resurrection. The believers who were killed in 
Oft] 
the path of Allah will go to the Paradise. For the man, who is killed in the path of 
Allah, all his lapses would be forgiven except the debt. Any person who gets 
wounded in the path of Allah will come on the Day of Resurrection with his wound as 
fresh as if it had been inflicted today, its colour would be the colour of blood and its 
smell would be the smell of musk . 
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Abu Dau'd reports that: 
"If anyone is wounded in Allah's path, or suffers a misfortune, it will 
come on the Day of Resurrection as copious as possible, its colour 
Saffron, its odour musk and if anyone suffers from ulcers while in 
Allah's path, he will have on him the stamp of the martyrs^^." 
The martyr seeing the merits of martyrdom desires to return in this world and 
being killed again and again in the path of Allah^^^ While explaining the virtues of 
martyr. Prophet (SAW) said: 
"I love to fight in the path of Allah and get martyred, to fight again and 
be martyred, to fight again and be martyred.^ ^^" 
The martyrs would be directly admitted to Paradise after their death in battle. 
Prophet (SAW) informs about the martyrs of Uhud that Allah put their spirits in the 
crops of green birds which went down to the rivers of Paradise, ate its finits and nestled 
in lamps of gold in the shade of the Throne. Then when they experienced the sweetness 
of their food, drink and rest, they asked: Who will tell our brethren about us that were 
are alive in Paradise and are provided with provision, in order that they might not be 
disinterested in jihad and recoil in war? Allah, Most High, said: 
I shall tell them about you; so as Allah revealed the verses; 
" and do not consider those who have been killed in Allah's path " 
The intercession of a martyr will be accepted for seventy members of his 
family. According to a hadlth a martyr has six unique features in the sight of Allah. 
Allah forgives him at the first gush of his blood. 
He is shown his abode in Paradise. 
He is free from the torment of the grave and thus saved from the great 
fear. 
He is made to wear the garments of faith. 
He will be married with the young, fair, black ogled virgins of Paradise. 
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His intercession for seventy persons of his kith and kin will be granted. 
Striving in the path of Allah elevates the status of a man in Paradise by one 
hundred ranks; the distance between two ranks is like the distance between the heavens 
and the earth.^ '^ 
The Views of Some Thinkers on the Importance of Da'wah: 
The ''da^wah" according to Muslim thinkers has been the obligation of all 
Muslims due to several reasons. According to Imam Al-GazalT enjoining good and 
prohibiting evil is the basic subject of religion. It is such a necessity for which all the 
prophets were sent to the world. Had the work of da'wah been closed prophethood 
would have been meaningless, religion lost, idleness reigned, ignorance spread, 
disturbance prevailed, dangers and calamities appeared and mankind destroyed.^ ^^ 
Sayyid Sabiq in his famous book J^iqh-us-Sunnah, started with the chapter 
'Mission of Islam' in which he stressed that the mission of the Prophet is not restricted 
to a specific period, creed, or place but it is the duty of every man till the last day. 
According to him the aim of Islamic mission is to purify the mind of mankind through 
the knowledge of God and submission to Him. Also it aims at unity, brotherhood, 
piety, justice and to strengthen the relation between the mankind. 
The famous companion Hadrat Ibn Abbas and the well-known Umayyad khalifa 
Umar bin Abd al-'Aziz are of the opinion that Allah would destroy such a society, 
where the evil practices prevail, and the righteous do not admonish the evil doers.^ "^* Al-
Qurtubi has opined that the duty of strengtheming the Muslim ummah has made da'wah 
activities an obligation on the Muslims. The Muslim ummah would be stronger by 
assisting each other, admonishing them to believe in truth and practice da'wah among 
them.^ ^^  
The Views of Some Indian Muslim Thinkers: 
Qari Muhammad Tayyib, in his ' Usui - i-da 'wat al-Islam' argues that da'wah is 
essential to the formation of an Islamic state, but governments in Muslim countries are 
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neglecting this duty. He wants that secularism, that is, the declaration of a state that it 
does not adhere to any religion, is detrimental to Islam. Sadr al-din Islahi in his 
book 'Muslims and Da'wah of Islam\ points out from the Qur'an that every Muslim 
has been ordained by His Creator to "invite" others to Him, persuade them for good 
deeds and advice them to refrain from evil things. The name and designation of 
Muslim community was given only because of this da'wah and it can avail itself of this 
divine honor only when the Muslim ummah accomplishes its mission. This is, 
therefore, imperative on this community not only to follow Islam faithfully but also 
struggle for its establishment and keep its da'wah alive^^ .^ 
Abul Hasa 'AH Nadwi holds that the obligation of da'wah and Guidance is 
dominant over the other commands in the glorious Qur'an. It is because the foundation 
of faith is "Guidance" and to believe depends on "da'wah"}^^ Mawlana Abul Aa'la 
Maududi estimates that the Muslims were not an ordinary nation but people with a 
mission aimed at spreading the message of Islam throughout the world.^^' 
Muhammad Ali Jawhar, in one of his speeches before the court in 1921, 
declared that a person's salvation in Islam depends upon belief, acting according to the 
belief and propagation of that belief A man who believes in Islam and does good deeds 
will never have salvation unless he propagates the doctrines of Islam because the 
Qur'an asks "to go and propagate the doctrines".^ **^ 
Mawlana HamTduddTn Farahi supports the view of Ibn Taimiyah that the 
command of al-amr bi-al-ma 'ruf wa-al-nahy 'an al-munkar is fard-e-kifayah and 
punishment may be inflicted to a nation which avoids this duty.^ '^ 
According to Shah Wali-Ullah Dehlawi, this ummah is best among the nations 
because it preaches Islam and carries the mission of the prophets. Unlike the old 
religions, the new religion (Islam) was characterized by the commandment of enjoining 
good and forbidding the evil . 
The importance of enjoining the good and forbidding the evil has been 
elaborately discussed in the book 'Maroof and Munker' written by Mawlana Jalal al-din 
Ansar, in which he goes on with a detailed discussion that the duty of al-amr bi-al-
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ma 'rufwa-al-nahy 'an al-munkar (enjoining the good and forbidding the evil) \sfard-
e- 'aain^^^ or fard-e-kifayahl^^'* 
The Opinion of many scholars of different ages has been brought into the 
discussion. Most of the scholars except Mufti Shaykh Muhammad A'bduhu regarded 
this "duty" as fard-e-kijayah. The above discussion is concluded with the view 
expressed by Imam Shatibi as: 
Generally speaking, inviting others to good is "wo/iZj" as its fulfillment is 
obligatory on all. Some are capable to do it. Those incapable should persuade the 
capable ones to perform it. In other words, those capable are to perform it while those 
incapable are required to persuade the capable ones to perform the duty. Both capable 
and incapable are thus entrusted with the responsibility of its performance. Such an 
interpretation of the point under discussion is should be acceptable to all. 
From the above discussion it is clear that the propagation of Islam is the duty 
of every Muslim. The world is essentially a battle field of the forces of light and the 
hazard of darkness and it is the duty of a Muslim to illuminate his own person with the 
light of Islam and then act as a torch bearer to those groping in the dark. If the Muslims 
have perceived this duty and acted upon it, a new chapter will be opened in the history 
oflslam.^ ^^ 
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PHILOSOPHICAL APPROACH TO DA'WAH 
The Qur'an is the Book that essentially deals with the philosophical aspects of socio-
religious life. It discusses various philosophical issues and expressions such as God, His 
creations including the world, the individual soul, the relationship between God and His 
creations and the inter-relations of these; good and evil, firee-will, the life after death, etc. 
While dealing with these issues it also throws light on such conceptions as appearance and 
reality, existence and attributes, human origin and destiny; truth and error, space and time, 
permanence and change, eternity and immortality. The Qur'an gives an exposition of 
universal truths regarding these problems. It was an exposition couched in a language of 
which the local people, the Arabs were familiar. With the intellectual background they had 
at the time of its revelation easily understood it. Even the people of other lands, and other 
times, speaking other languages, with their own intellectual background could easily 
interpret it. 
The period of Prophet Muhammad (SAW) and khulafa al-rashidun (rightly guided 
successors), provides a potent and living example of the actual realization of Islamic 
principles because the apostle of Allah himself directed and channelized all the matters of 
the community on the will of God; and the successors {caliphs) too followed him in true 
spirit. A crisis on both intellectual and social levels originated during Umayyad period and 
expanded on a larger scale during the Abbasid rule. 
Due to the diverse elements like dynastic and monarchical rule, the Greek and the 
Christian philosophic and cultural influences, deviation from the straight path took place and 
strong efforts have been made to resolve the crisis and set the community once again on its 
right path. 
The philosophical and the sufi movements of medieval times also played their own 
role in moulding the ethos of the Muslims. Philosophers like Ibn Sina, (980-1037) and Ibn 
Rushd (1126-1198) propounded that truth is one which may be approached or expressed 
through religion and philosophy. The philosophical movement thus which rated upon the re-
interpretation of some Greek philosophical doctrines in new environment. This 
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philosophical thinking was, however, reftited by Ghazali on the ground that its doctrines and 
conclusions were philosophically flawed and were contradictory to those of the Islam. The 
philosophical doctrines of eternity of the world and religion as a symbolic form of 
intellectual truth and the division of being into necessary and contingents were strongly 
rejected by Ghazali as well as by Muslim traditionists. Philosophical movement though met 
with criticism and strictures of traditionists still continue to operate in one form or other. 
Due to which the reformative movement came to existence. Ghazali (1058-1111), Ibn 
Taymiyyali (1263-1328) and Shaykh Ahmad Sirhindi (1564-1625) were remarkable 
personalities of this reformative movement in Muslim history till the seventeenth century 
A.D. Their emphasis was on following the Qur'anic doctrines and the sunnah of the Prophet 
(SAW) with firm devotion and conviction for which reason and intuition worked as 
interpreting tools. 
The second half of the nineteenth century and the early twentieth century was a 
period of the European political domination and influences over the Muslim world. In the 
case of Indian subcontinent there was direct rule of the British while in the other Muslim 
lands the influences of the Western Christianity, materialistic thought, education and 
civilization were dominant. This imperialistic onslaught brought about grave challenges for 
the Muslim minds. They were the off-shoots of material science and pure rational thinking, 
also known as modernism- and active and progressive trend of Western thought. Sayyid 
Jamal-al-Din Afghani (1839-1897) and Muhammad A'bduh (1845-1905) Rashid Rida 
(1865-1965), Al Kawakibi (1902) and Sir Syed Ahmad Khan (1817-1889) were some 
outstanding Muslim thinkers who reacted considerably to this newly emerged complex and 
critical crisis of modernism and imperialism. 
Sir Muhammad Iqbal (1877-1938) also belonged to the same period i.e., the early 
twentieth century. He was conscious enough of the domination of modem science and 
Western education upon the Muslim world. He himself had a profound insight into the 
Qur'an and sunnah and also delved deep in the Western thought. His knowledge of Arabic 
and his study of philosophy in Europe equipped him with a good access to the sources of 
both Islam and Western modernism. His approach to Islam was thus on broader basis than 
that of the traditional theologians and the Western educated Muslims. His reliance on the 
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Qur'anic verses and the sunnah in his poetry, lectures and speeches and their re-
interpretation in the light of Western social and philosophical traditions as enunciated by 
Einstein (1879-1955), Bergson (1859-1941), Kant (1724-1809), Splenger (1880-1936), 
Bradley (1846-1924) and William James (1842-1910), is an important area to study. He was 
well aware of general deterioration of the Muslims, resulting from political subjugation, and 
their existing intellectual laxity and his concern with reconstructing a viable system of 
Islamic thought. His later works in Persian and the lectures published under the title The 
Reconstruction of Religious Thought in Islam in 1928 testify to his critical acumen and 
intellectual profundity. Regarding his lectures he states: 
"I have tried to meet even though partially, the urgent demand by 
attempting to reconstruct Muslim religious philosophy with due 
regards to the philosophical traditions of Islam and the more recent 
developments in the various domains of human knowledge."' 
Of the recent great philosophies of the world, Iqbal's philosophy stands out unique. 
Iqbal's philosophy not only rejuvenated the Muslim community, but also gave a new lease 
of life to the decaying East as a whole. Not only that, it struck a note of warning to the 
power-intoxicated West. The contribution of Iqbal to Muslim Renaissance in general and 
Muslim Renaissance in Indo-Pakistan in particular, is so immense that it would not be an 
exaggeration to equate Iqbal with Muslim Renaissance. 
Iqbal is perhaps the only personality in the recent history of Islam who is equally at 
home in modem Western thought and the eternal teachings of Islam. This fact, indeed, made 
him the only person qualified to take up the gigantic task of reconstructing the religious 
thought of Islam. To cut the discussion short, it may be confidently asserted that Iqbal was a 
vitalist who believed in a dynamic, forward-looking approach towards life and its problems. 
His goal was the renaissance of Islam in all its pristine glory and simplicity, by facing the 
challenge of modem science and philosophy. To the attainment of this ideal he pressed into 
service both his philosophical insight and poetic acumen. 
The fact that the main goal, Iqbal pursued throughout his life was the renaissance of 
P a g e 
Chapter Two 
Islam can be substantiated both from his verses and from philosophical prose works. His 
intense desire for the revival of moral, social and political ideals of Islam finds passionate 
expression in his philosophical poems, Asrar-i-Khudi, Rumuz-Bekhudi, Javed Namah and 
other later compositions. A much more systematic exposition of his ideas, however, is given 
in his main religio-philosophical work, The Reconstruction of Religious Thought in Islam. 
His speeches, statements and stray reflections all testify that he found inspiration and 
guidance from the teachings of the Holy Qur'an and the life of the Holy Prophet (SAW). 
He also feels great pride in the glorious achievements of great Muslim philosophers and 
scientists of the days gone by. This is one of the reasons why he is so vehement in 
advocating a deep and thorough study of and research in the fields of Muslim science and 
philosophy. 
A remarkable feature of Iqbal's thought is his vision of the common bases of the 
culture of the modem West and that of Islam. He finds nothing wrong in the fact that "the 
world of Islam today is rapidly moving towards the West. For, on its intellectual side, the 
European culture is only an extension of some of the most important phases of Muslim 
cultvire." His only fear is that the 'dazzling exterior' of the Western way of life may arrest 
our movement and we may not be able to reach the authentic inner spirit of that culture. 
Pointing out European pre-occupation with the important issues in which the philosophers 
and scientists of Islam were keenly interested, he nostalgically recalls the times when 
Western scholars received inspiration from the world of Islam. Iqbal was fijlly convinced 
that the humanist movement in Europe originated due largely to the force set free by Muslim 
thought. The fiiiits of modem European humanism in the form of modem science and 
philosophy are in many respects only a fiirther development of Muslim culture.^ 
Iqbal's role in Islamic renaissance was highly philosophical in it's approach. 
Humanism and universal brotherhood of Islam were the keynote of Iqbal's philosophical 
thought, which has found expression in his poems. He has placed a forceful and plausible 
interpretation of the comprehensiveness of Islamic philosophy before the modem men who 
is misled by the vague materialistic philosophy of the West. 
Proofs for the Existence of God 
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In his conception of God, Iqbal rejects the traditional arguments of Western 
thought—cosmological, ontological, and teleological arguments. He criticizes them on their 
logical inconsistencies and deficient view of God. 
The rejection of the ontological and the teleological arguments by Iqbal is not because 
reason has no role to reach God but it is on the ground that they create dualism in reality, he 
dualism between thought and being. The real significance of the arguments can be realized 
only when the gulf between thought and being is bridged. Iqbal, thus, sees the validity of the 
arguments in their true spirit. 
According to Iqbal, thought or consciousness is not external to a thing but a "potency 
which is formative of the very being of its material." He further says that it is the ultimate 
ground of things that constitutes the very essence of their being. Constituting thus the very 
inner self of a thing, it has produced an urge for self-realization in that thing. The thought 
and being are ultimately one. Therefore, Iqbal concludes that there is a "unity into a self that 
knows and a confronting 'other' that is known." If we separate thought and being, we will 
be forced to regard the object which the self confronts, as "existing in its own right, external 
to and independent of the self whose act of knowledge makes no difference to the object 
known." It is in view of the Qur'anic verses: 
"He is the First, and the Last, and the Evident and the Hidden and 
He is the Knower of everything.^ " 
That he regarded God as expressing its symbols both within and without, the first and 
the last, the visible and the invisible. 
Iqbal proved the existence of God by showing that Spirit and Matter are not two 
incompatible terms of existence but that the latter is only a formulation of the former. That 
is to say, the Spirit and Matter are ultimately one. Iqbal says that the old Newtonian concept 
of absolute space as a void in which things are situated has been amply refuted by Einstein's 
theory of relativity. According to the modem atomic physics, the matter is of the nature of 
electricity—or if we choose to call it, the force, energy or movement. In this way, the 
Relativity physics has replaced the static materiality of matter by "a system of inter-related 
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events." Not only this, says Iqbal, Professor Whitehead regards matter as an "organism". 
Thus Iqbal is led to the conclusion that the classical physics' notion of a self-subsistent 
materiality does not exist. 
Now once we succeed in bridging the gulf between energy and consciousness, we 
reach the concept of a conscious Agent, i.e., God.^  
Philosophy of Self 
Iqbal's philosophy is essentially the philosophy of the Self. For him the Self is a 
veritable reality. The reality of the Self has been denied by the pantheists who regard the 
world of phenomena as non-existent and unreal. Iqbal started by assailing those who 
believed in the doctrine of wahdat-al-wujud—which is based on pantheism. 
Iqbal assailed this doctrine by laying emphasis on the reality of Self. According to 
him we can directly see that the Self is real and existent. The Self is revealed as the centre of 
all our activity and action. It is the core of our personality and is to be named as ego. Ego as 
revealed by intuition is essentially directive, free and immortal. The ego is essentially 
appreciative; it appreciates itself in its own activity. But this appreciation would come to it 
only if its activity is purposeful. There would be no appreciation without achievement and 
no achievement without purpose. 
The ego develops into a strong purposeflil personality by desires and aspirations. 
Desires presuppose an environment. Hence the development, even the existence of the ego, 
depends upon its having established some connection with an objective reality: the world, 
the society, the Ultimate Reality. The Self cannot grow in isolation. Hence the ego has to 
confront a non-ego at every step. 
The ego is not only free: it is also immortal. Action confers on us the intuition that 
the ego is immortal. We can have a peep into our immortality even in this life of ours and 
that through intuition. But according to Iqbal immortality is "not ours by right. It is to be 
achieved by personal effort." 
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Factors Fortifying Human Ego. 
1) Love: means the desire to assimilate, to absorb. Its highest form is the creation of values 
and ideals and the endeavour to realize them. 
2) Faqr. According to Iqbal, the term means an attitude of complete detachment from one's 
materialistic possessions. As such it provides a shield against the temptations which beset 
one in the world. 
3) Courage: means encountering obstacles in the path of Progress which can be achieved 
only by the person possessing courage. 
4) Tolerance: Tolerance for other people's views and manners represents the strength of a 
high order and its cultivation is beneficial to the ego. Iqbal has remarked, "The principle of 
the ego-sustaining deed is respect for the ego in myself as well as in others." 
5) Kasb-i-Halal: According to Iqbal the phrase has a wide meaning, and means acquiring 
things and ideas solely through one's personal effort and struggle. It thus prescribes for ego 
a life of active effort and struggle, and totally excludes all thought of self-renunciation. 
6) Creative and original activity: Iqbal enjoins a life of activity if the ego is to attain 
proper development. Now he goes further and lays down that all activities must be creative 
and original if the ego is to be sustained and fortified. Iqbal lays great stress on creativeness 
and he refers to the Qur'an that expressly recognizes creators besides God.' 
Things Weakening the Ego 
As opposed to the forces that tend to fortify personality, there are influences, which 
weaken the ego. 
1) Fear: Fear produces all sorts of unhealthy and abnormal emotional developments in man 
which warp his nature and stultify his moral growth. The abnormal man, the bully, the 
coward, the tyrant and the dictator - has the origin of his abnormality in suppressed fear. 
2) Beggary {Sawat): Iqbal does not use this term in the restricted sense in which it is 
generally used to denote begging. According to him all that is achieved without personal 
effort comes under sawal. A sawal in every form is inimical to the development of ego, and 
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must be avoided. 
3) Slavery: As such it must be eradicated if the human ego is to develop properly. Even 
political subjugation and economic serfdom should be banned if mankind is to attain moral 
and spiritual stature. 
4) Nasab-parasti: The phrase means the pride in one's stock or extraction. This must be 
discouraged, as it tends to create barriers between two human beings, based on 
considerations other than those of intrinsic worth.'^  
Ideal Society 
For such an ideal society Iqbal has laid down eight essential requirements:-
1) It must be based on spiritual considerations like monotheism. 
2) It must centre round inspired leadership or prophethood. 
3) It must possess a code for its guidance. 
4) It needs a centre. 
5) It must have a clear goal towards which the whole community should strive. 
6) It must gain supremacy over the forces of nature. 
7) The communal or collective ego must be developed in the same way as the 
individual ego is developed. 
8) It must safeguard maternity.'' 
Iqbal preaches the philosophy of khudi (self or ego), which is at the same time 
academic and practical, individualistic and social, religious and universal. His philosophy 
based on a clear analysis of Nature, brings a message of hope to humanity trammeled by its 
own greed for aggrandizement. It preaches, on the one hand, self-affirmation by individual 
and, on the other, suppression of perverse individualism that precludes collective effort. 
Iqbal's philosophy is based on the unity of human beings with spiritual considerations. It 
disregards the barriers of colour and race. Though spiritual in essence, it exhorts constant 
tension for the continuous conquest of Nature. 
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Theory of Knowledge 
Iqbal's theory of knowledge is not a single entity of thought but an organic whole 
composed of rationalism, empiricism and intuition of 'mystic experience. By rationalism 
Iqbal means an abstract thinking devoid of sense-experience. The main aim of this 
rationalism is to confine reality within reason. Though fully conscious of the limitation of 
this rationalism, Iqbal did not ignore it but made its use in settling the religious truths and 
render religion more secure and faithful. The rationalism which Iqbal preaches is not merely 
an abstract representation or separate from concrete reality but is a functional entity and 
organically related to the other elements of knowledge. To his abstract thinking discarded 
from concrete reality is dangerous as it narrows the vistas of human experience. 
Purpose of Qur'an 
Iqbal propounds the purpose of the Qur'an as to awaken in man the higher 
consciousness of his manifold relations with God and the universe. Iqbal identifies it with 
mysterious touch that sustains the real and sees no opposition between the ideal and the real 
in Islam. He seeks a proper and purposefiil reconciliation between these two elements. 
To evolve a proper relationship with the external world Iqbal emphasizes the need of 
reflecting on the nature and character of universe, as well as man himself This is possible 
through man's faculties of reason and sense-experience. Ample evidences fi"om the Qur'an 
are given by Iqbal which arouse the consciousness for making the potent use of these 
faculties in man to acquire knowledge of Reality. For example he mentions the following 
verse of the Qur'an to emphasize the reality of universe; 
"Verily in the creation of the heavens and of the earth, and in the succession of 
the night and of the day, are signs for men of understanding, who standing and 
sitting and reclining, bear God in mind and reflect on the creation of the 
heavens and of the earth, and say: Oh our Lord; Thou has not created this in 
vain ( Holy Qur'an, 3:190-191)"'^  
To Iqbal, knowledge is not merely the basis of his moral and ethical system but the 
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foundation stone of the whole life-seen and unseen, real and ideal. The subject is somewhat 
abstract but it is in such domains of abstract thoughts that his analysis is most illumining and 
interpretations are most enlightening. 
In the words of Iqbal, "the search for rational foundation in Islam may be regarded to 
have begun with the Prophet (SAW) himself, whose constant prayer was: "God! Grant me 
knowledge of the ultimate nature of things!"''* 
In Iqbal's own words, 
"philosophy must recognize the central position of religion and has no 
other alternative but to admit it as something focal in the process of 
reflective synthesis."'^  
Iqbal's theory of knowledge is the revolt against the spirit of false contentment and the 
lack of initiative which had taken hold of the Muslim nation under the influence of those 
who had neither the insight of Ghazali, nor the intellect of'Ibn Rushd', and he cried out: 
"No lion-heart now rides, fearless to the truth; 
None now remains but slaves of creed and sect!" 
The reports of the senses, according to the Qur'an, if properly interpreted, are never 
false. We must not, however, he would say, "regard it as a mysterious special faculty; it is 
rather a mode of dealing with Reality in which sensation, in the physiological sense of the 
word, does not play any part. Yet the vista of experience thus opened to us is as real and 
concrete as any other experience." 
He does not disregard the value of intellect. To him it is not "to be used to destroy 
trust in itself," but it has to play the most important part in achieving knowledge. Intuition in 
itself to Iqbal was a kind of higher intellect. He, therefore, attaches every value to intellect 
and to all those senses that are responsible for repeating impressions or sensations to the 
mind. He considers sense-perception of the first importance. 
(1) Knowledge, though distinguished form action and essential for the establishment of 
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connection with the reahty, is not of much use to man if not employed for the purpose of the 
advancement of his whole self for, if the Icnowledge gained is not used in the development 
of self, the self is bound to lose its 'richness,' and its spirit is sure to be hardened within 
itself 
(2) The definition of knowledge as given by Iqbal is "sense-perception elaborated by 
understanding." 
In the light of the famous lines of the Qur'an dealing with the superiority of an over 
angels (2: 28-31), is elaborated by Iqbal. He argues that "man is endowed with the faculty of 
naming things, that is to say, forming concepts of them, and forming concepts of them is 
capturing them. Thus the character of man's knowledge is conceptual, and it is with the 
weapon of this conceptual knowledge that man approaches the observable aspect of 
Reality." 
Thus the theory of knowledge as understood by Iqbal is a comprehensive ideal 
starting from the knowledge provided by sense-perception, and ending with the knowledge 
provided by heart. This process is not static for the ultimate Reality cannot be grasped in full 
by the self Iqbal has conveyed this idea very well in a single couplet: 
"First the senses see the light of truth, and then 
it mingles with the light divine, 
Be^ 'ond the reach of human understanding. " 
Iqbal's Philosophy of ^ ^AmaP 
Iqbal's philosophy of action starts from a firm belief in the fundamental principles of 
tauhld and finds expression, first in the purification of the motive, and then in establishing a 
relation between the personal ego and the ultimate ego through prayer. The ego must then be 
developed in closer contact with its environments, conquering them and not submitting to 
them. Iqbal's philosophy tries to emphasize the beauty of good acts, or 'amal-i-sualeh', and 
warns us of the act that would ruin the full development of selfliood. 
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Reason for Relating Religion and Philosophy 
The starting point of Iqbal's philosophy is the firm belief in tauhid—the oneness of 
God. "Islam, as a policy," he says, "is only a practical means of making this principle a 
living factor in the intellectual and emotional life of mankind. It demands loyalty to God, no 
to the thrones. And since God is the ultimate spiritual basis of all life, loyalty to God 
virtually amounts to man's loyalty to his own ideal nature." He again asserts in his Lectures 
that "The essence of 'tauhid' as a working idea is equality, solidarity and freedom. The 
state, from the Islamic standpoint, is an endeavour to transform these ideal principles into 
space-time forces, an aspiration to realize them in a definite human organization. 
His theory of 'khudi' in a nutshell is the message of developing these Godly 
attributes in oneself To him, the complete person was one "who comes nearest to God". 
Iqbal wanted the individual to undergo the training of obedience to law, self-
discipline and self-control in order to develop his selfhood and be worthy of the 
responsibilities of the state.'^ 
Principle of "•Tauhid''' 
Islam came to unite the world on the principle of ''tauhJd"; and, "as a polity," Iqbal 
says, 
"it is only a practical means of making this principle a living factor 
in the intellectual and emotional life of mankind." 
If humanity has to understand the frill significance of the principle of "tauhid" as a 
working principle of life it must be provided with a living example by one who would not 
merely formulate the dominating concepts of "tauhid,'" but who would also knit them into 
his own life and show mankind how to illumine its whole self This preceptor must 
demonstrate to society the principles through which a noble, balanced and dignified life is to 
be led.2° 
Finality of Prophet hood 
"The Prophet of Islam," says Iqbal, "seems to stand between the ancient and the 
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modem world. In so far as the source of his revelation is concerned he belongs to the ancient 
world; and in so far as the spirit of his revelation is concerned he belongs to the modem 
world. In his life discovers other sources of knowledge suitable to its own direction." 
Thus, "the birth of Islam is the birth of inductive intellect. This must have been 
so if the real is to be lived in harmony with the ideal. '^ 
Ijtihad 
Accepting as final the sense of values as laid down by Islam, one may ask, what 
would be the principle of movement in the structure of Islamic society. Iqbal's answer 
would be "•ijtihad.'" 
This word literally means "to exert," but in the terminology of Islamic law it means to 
exert with a view to forming an independent judgment on legal questions "according to 
certain principles." 
In formulating this independent judgment guidance is to be sought first form the 
Qur'an which says: "And to those who exert We show our path," then fi-om the hadlth and 
the sunnah, and finally by the exercise of personal judgment.^ ^ 
The Reconstruction of Religious Thought in Islam 
As far as Iqbal's insistence on a reformulation of religious doctrines is concerned, 
one has to keep in mind (1) inherent scope within the teachings of Islam for reinterpretation, 
and its realistic, dynamic and forward-looking approach towards life, and, (2) the actual 
predicament of the Muslims in the twenty first century—their backwardness in 
technological, economic, political and intellectual fields—in the wake of dazzling progress 
made by the West. He could ill-afford to side with retrogressive forces operating in the form 
of ritualism, obscuranfism and fanaticism. So, Iqbal's attempt at harmonizing religion and 
philosophy was motivated largely by practical consideration. His main aim was the 
renaissance of dormant Muslim community by countering the forces of decadence and not 
merely to indulge in abstract, academic discussion. 
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It is with reference to this practical aspect of religion that Iqbal considers its 
principles to be in need of rational foundations. He finds historical support for Islam: 'God 
grant me knowledge of the ultimate nature of things'. This is completely in line with his 
preference for religion as the basis of his thought. He is all praise for the instructional 
character of 'later mystic and non-mystic rationalists of Islam.' Yet he never admits the 
superiority of philosophy over religion. Iqbal stresses the dominancy of religion over 
philosophy as: 
"Philosophy, no doubt, has jurisdiction to judge religion, but what is 
to be judged is of such a nature that it will not submit to the 
jurisdiction of philosophy except on its own terms. While sitting in 
judgment on religion, philosophy cannot give religion an inferior 
place among its data. Religion is not a departmental affair: it is 
neither mere thought, nor mere feeling, nor mere action; it is an 
expression of the whole man. Thus, in the evaluation of religion, 
philosophy must recognize the central position of religion and has 
no other alternative but to admit it as something focal in the process 
of reflective synthesis". 
Iqbal has expressed his view when elaborates his objects of the Lectures: 
"...the demand for a scientific form of religious knowledge is only 
natural. In these lectures...! have tried to meet, even though partially, 
this urgent demand by attempting to reconstruct Muslim religious 
philosophy with due regard to the philosophical traditions of Islam 
and the more recent developments in the various domains of human 
knowledge.^ "*" 
In the first lecture Iqbal emphasizes the necessity of philosophy in religion. Here 
Iqbal asserts that religion is more central and vital than philosophy but man is rational and 
creative and as such he cannot be satisfied with faith unless he finds reasons to be in 
agreement with it. Religion in view of its function is in greater need of a rational foundation 
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than even the dogmas of science. For a man who is religion as well as rational, 
reconciliation of the oppositions of experience is an inescapable necessity. As such thought 
and faith need each other for their rejuvenation. Iqbal maintains that intuition is higher kind 
of intellect. Iqbal thus sees no unbridgeable guilt between reason and faith- intellectual 
knowledge and religious experience.'^ ^ 
hi the course of his second lecture entitled "The Philosophical Tests of Religious 
Experience" Iqbal deals with the intellectual tests which can be applied to religious 
experience. Thus it will be seen that religious experience is also subject to tests similarly, 
those applicable to other forms of knowledge. 
In his third lecture "The Conception of God and the Meaning of Prayer", Iqbal 
elucidates Qur'anic conception of God, the important elements in which, from a purely 
intellectual point of view, are creativeness, knowledge, omnipotence, and Eternity. In the 
course of this lecture Iqbal comments on the description of God as light, and his remarks are 
highly instructive and interesting, "Personally, I think the description of God as light, in the 
revealed literature of Judaism, Christianity, and Islam must now be interpreted differently. 
The teaching of modem physics is that the velocity of light cannot be exceeded and is the 
same for all observers whatever their own system of movement. Thus, in the world of 
change, light is the nearest approach to the Absolute. The metaphor of light as applied to 
God, therefore, must, in view of modem knowledge, be taken to suggest the Absoluteness of 
God and not His Omnipresence which easily lends itself to a pantheistic interpretation." 
In his fourth lecture, Iqbal deals with the human ego, his freedom and immortality. 
We have already dealt with the human ego in a previous chapter. But in this lecture Iqbal 
explains among other things how, with all the insistence that Islam lays on the freedom of 
the ego, the most degrading type of Fatalism came to prevail in the world of Islam. 
According to Iqbal the kind of Fatalism which the European critics sum up in the word 
qismat was due partly to philosophical thought, partly to political expedience, and partly to 
the gradually diminishing force of the life-impulse which Islam originally imparted to its 
followers. 
In the fifth lecture, Iqbal deals with the spirit of Muslim culture. According to the 
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Qur'an the inner experience is only one source of human knowledge, the other two sources 
being Nature and History; and it is in tapping all these sources of knowledge that the spirit 
of Islam is seen at its best. According to Iqbal, Greek thought in no way determined the 
character of Muslim culture. The cultural value of a great idea in Islam—the finality of the 
institution of prophet hood is not fully appreciated. According to Iqbal in Islam prophecy 
reaches its perfection in discovering the need of its abolition. In order to achieve ftill self-
consciousness it is necessary that man must finally be thrown back on his own resources. 
The abolition of priesthood and hereditary kingship in Islam, the constant appeal to reason 
and experience in the Qur'an, and the importance it attaches to Nature and History as 
sources of human knowledge, are all different aspects of the same idea of finality. 
The most important characteristic of Muslim culture is insistence on a dynamic 
conception of the universe. It is one of the most essential teachings of the Qur'an that 
nations are collectively judged and suffer for their misdeeds here and now. In order to 
establish this proposition the Qur'an constantly cites historical instances and urges upon the 
reader to reflect on the past and present experiences of mankind. Two ideas form the basis 
of the Qur'anic teachings in these connections :~ 
1) The unity of human origin. "And we have created you all from one breath of life." 
2) A keen sense of the reality of time, and the concept of life as continuous movement 
in tome. 
If the true significance of these basic principles is borne in mind by the intellectual 
and spiritual leaders of mankind, the world will be a different place to live in. 
The sixth lecture deals with "The Principle of Movement in the Structure of Islam". 
As already remarked, the Islamic view of the universe is flindamentally dynamic. It rejects 
blood-relationship as a basis of human unity. The search for a purely psychological 
foundation of human unity becomes possible only with the perception that all human life is 
spiritual in origin. Islamic culture finds the foundation of world unity in the principle of 
tauhJd. The ultimate spiritual basis of all life, as conceived in Islam, is eternal and reveals 
itself in variety and change. A society organized on such a basis must reconcile in its life the 
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categories of permanence and change. But eternal principles when they are understood to 
exclude all possibilities of change tend to immobilize what is essentially mobile in nature. 
The principle of movement in the structure of Islam is ijtihad, and it is a great pity that this 
life-giving principle was never allowed to operate freely among the Muslims. Among the 
various causes that led to the decline of the Muslim people neglect oi ijtihad was one of the 
most important. 
In the seventh lecture Iqbal logically explains the necessity and importance of 
religion. In this he shows that the modem man being wholly over shadowed by the results of 
his intellectual activity has ceased to live soulfiilly. In the domain of thought he is living in 
open conflict within himself and in the domain of economic and political life he is living in 
open conflict with others. He finds himself unable to control his ruthless egoism and his 
infinite goal-hunger which is gradually killing all higher strivings in him and bringing him 
nothing but life weariness. 
Then referring to the conditions of modemity and analyzing these conditions from 
philosophical and psychological stand-points, Iqbal comes to the conclusion that "religion is 
a deliberate enterprise to seize the ultimate principle of value and thereby to reintegrate the 
forces of one's own personality is a fact which cannot be denied".^ ^ 
Iqbal presented his message through a cosmopolitan and a universal outlook. Through 
his poems he explains many fiindamental principles of Islam and tried to expose Islam's 
rational and universal nature. He constantly referred to the Muslim heroes and personalities 
to express his thoughts. This caused the way for some Westerners to label him as a 
communal and sectarian. 
Replying to the charge of Mr. Dickinsons -"While his poetry is universal, his 
application of it is particular and exclusive,"- Iqbal says: 
"This is in a sense true. The humanitarian ideal is always universal 
in poetry and philosophy, but if you make it an effective ideal and 
work it out in actual life you must start, not with poets and 
philosophers, but with a society exclusive in the sense of having a 
creed and well-defined outline, but ever enlarging its limit by 
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example and persuasion. Such a society has so far proved itself a 
more successfiil opponent of the race idea which is probably the 
hardest barrier in the way of humanitarian ideal... While I have the 
greatest love for Islam, it is in view of practical and not patriotic 
consideration as Mr. Dickinsons thinks that I am compelled to start 
with a specific society, e.g.,Islam...Nor is the spirit of Islam so 
exclusive as Mr. Dickinsons thinks. In the interest of universal 
unification of mankind the Qur'an ignores the minor differences and 
says—'Come let us unite on what is common to us all.^ ^" 
Further he points out that it is philosophically impossible to ignore a social system 
which exists with the expressed object of doing away with all distinctions of caste, rank or 
race, and which, while keeping a watchful eye on the affairs of the world, fosters a spirit of 
unworldliness so absolutely essential to man in his relations with his neighbours. This is 
what Europe lacks and this is what she can still learn from the Muslims.^ * 
The good fortune to respect and observe the commands of God and the sacred Apostle 
is a divine gift but to explain and publicize these injunctions and to impress them upon the 
hearts and minds of the people has fallen to the lot of the inspired poets to whose "sweet 
word". Iqbal has alluded in his inimitable style in the following verse: 
"Gabriel is Yours, Mohammad Yours, Yours the Qur'an 
But this sweet word Your interpreter or mine? " 
An instance for Allama's philosophical observation and logical explanation. 
Why was Islam revealed in Arabia? 
"The Allama observed that the desert wandering Arabs were never civilized. Since 
civilization eventually led to the down fall of people that trust of Islam could not be placed 
in hands of a community than could fall a prey to the dissipation and luxuriousness that 
inevitably follows in it's wake. Thus, whenever Muslims, outside Arabia, would be caught 
in the grip of decay and ruin they would lack to that desert land and it's study, nomadic 
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people for warmth, light and movement."^" 
Here in Iqbal we can find a philosopher who gives logical foundations for the 
teachings of Islam and presents Islam as a perfect religion before the mankind. Iqbal fiiUy 
appreciated the worth of Muslim learning and believed that its revival in the contemporary 
era can bring new hope for mankind as whole. Iqbal appears to have drawn up some sort of 
a programme for bringing about this renaissance first by discovering the original works of 
Muslim savants and then by disseminating the true spirit of Islamic religio-philosophical 
thought among the Muslims. For this purpose he visualized the need for educating and 
training young Muslims in the fields of Islamic philosophy, history, theology and 
jurisprudence as well as in modem Western thought. They would have to be equally 
proficient and specialized in the study of Greek, Muslim and Western thought. Only then 
would they be able to do fiill justice to the essential spirit of Islam-the well being and 
regeneration of the mankind. Iqbal said in one of his interviews: 
"Islam, in my opinion, is the only positive system that the world 
possesses today provided the Muslims apply themselves to it and 
rethink the whole thing in the light of modem ideas.^'" 
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POLITICAL APPROACH TO DA'WAH 
Islam gives due importance to the institution of State. The Islamic State is a 
religious obligation because it is the foremost instrument of the execution of Qur'anic 
laws. Without a political support and the availability of State execution, the Qur'anic 
laws could not be implemented totally. Islam seeks to establish a world community with 
complete equality among peoples, without any distinction of race, class, or country. It 
seeks to convince the people by advice, laying no compulsion in religious beliefs and 
every individual being personally responsible to God. To Islam, government signifies a 
trust in which the functionaries are supposed to serve the people and never exploit them. 
Da'wah also means struggle in the way of Allah. This is because jihad in Islam is 
a struggle to reform people and to implement the laws of Allah in this world. There are 
many levels of jihad in Muslim's life such as jihad by tong\ie, jihad by hand and finally 
jihad bi al qital, which is the struggle to fight against the evil forces.' The word jihad 
basically means an endeavor towards a praiseworthy aim, though it bears many shades of 
meaning in Islamic context. Jihad may be expressed as a struggle against one's own evil 
inclinations and save oneself fi-om being corrupted. To struggle for the righteousness and 
to rectify the ummah as a whole is also its purpose.^  
Sayyid Abul A'la Mawdudi (1903-1979) was one of the most influential and 
prolific contemporary Muslim thinkers. His interpretive reading of Islam has contributed 
greatly to the articulation of Islamic revivalizing thought and has influenced many 
thousands around the globe. Mawdudi recognized that the pen alone was not enough to 
affect the course of events significantly and became interested in the organizational ideas. 
He therefore encouraged the Nizam's government to reform Hyderabad's Islamic 
Institutions and to promote the veritable teachings of the faith. The government's 
subsequent inaction disheartened Mawdudi and led him to lose trust in the existing 
political structures and instead to look for a new all-inclusive socio-polifical solution. 
Mawdudi was convinced that his potentials could be utilised in leading his 
community to political and religious salvation. So he designed programmes for upgrading 
and protecting the Muslim rights and demanded severance fi-om all cultural, social and 
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political ties with Hindus in the interest of purifying Islam. He was of the opinion that 
the Muslims should have a separate state where, the Islamic laws could be implemented 
and thus an ideal Islamic state could have been established. 
Around 1920, Mawdudi began to take interest in politics. He participated in the 
khilafat movement, and was also involved with a secret society, but soon became 
dissatisfied with the very idea of such societies. Mawdudi also became associated for 
some time with the tahrik-i hijrat, which was a movement in opposition to the British 
rule over the India and urged the Muslims of the country to migrate in masses to 
Afghanistan. In 1928, Mawdudi moved to Hyderabad and devoted himself in research 
and writing. It was in this connection that he took up the editorship of the monthly 
Tarjuman al-Qur'an in 1933, which since then has remained the main vehicle for the 
dissemination of Mawdudi's ideas.'* 
Initially he concentrated on an exposition of the ideas, values and basic principles 
of Islam. He paid special attention to the questions arising out of the conflict between the 
Islamic views and the contemporary Western World views. He also attempted to discuss 
some of the major problems of the modem age and sought to present Islamic solutions to 
those problems. He also developed a new methodology to study those problems in the 
context of the experience of the West and the Muslim world, judging them on the 
theoretical criterion of their intrinsic soundness and viability and conformity with the 
teachings of the Qur'an and the sunnah. His writings disclosed erudition and scholarship, 
a deep perception of the significance of the teachings of the Qur'an and the sunnah and a 
critical awareness of the mainstream of Western thought and history.^  
In the mid-thirties, Mawdudi started writing on the major political and cultural 
issues confi^ onting at that time and tried to examine them fi^om the Islamic perspective. In 
the meantime, an invitation from the philosopher-poet Muhammed Iqbal persuaded him 
to leave Hyderabad and settle down at a place, which lay in the Eastern part of Punjab, in 
the district of Pathankot. Mawdudi established an academic and research center called 
Dar al-Islam where, in collaboration with Iqbal, he had planned to train competent 
scholars to produce works of outstanding quality on Islam, and above all, his aim was to 
carry out the reconstruction of Islamic Law.^  
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Around the year 1940 Mawdudi developed ideas regarding the importance of a 
more comprehensive and ambitious movement and this led him to launch a new 
organization under the name of the Jama'at-e- Islami. Mawlana Mawdudi founded this 
organisation mainly because of three reasons; 
i) To save the Muslims of India from exploitation, if the country was not divided; 
ii) To hold up the remaining Muslims of India, if the country was divided; 
iii) To prevent the new Muslim state from becoming virtually a non-Islamic state, if a 
new country would be emerged. It was after reflection on these three problems 
that the idea came about to Mawlana Mawdudi of setting up an organization to 
be known as the Jama 'at-e-Islami to deal with the situation. 
In 1947, two independent states were carved out of the subcontinent - Pakistan 
and India. The Jama'at was also divided as Jama 'at-e-Islami, India and the Jama 'at-e-
Islami, Pakistan. In August 1947 Mawdudi migrated to Pakistan and he concentrated his 
efforts on establishing a truly Islamic state and society in that country. Consistent with 
this objective, he has written profiisely to explain the different aspects of the Islamic way 
of life, especially the socio-political aspects. This concern for the implementation of the 
Islamic way of life has also led Mawdudi to criticize and oppose the policies pursued by 
the successive governments of Pakistan and to blame those in power for failing to 
transform Pakistan into a truly Islamic state. 
Mawlana Mawdudi realized that the decline of Muslim power was due to the 
misrepresentation of Islam. Conversely, the salvation of Muslim culture lay in the 
restitution of Islamic Institution and practices. The restitution was impossible until an 
Islamic state had been established. 
Politics: The Most Important Field of Action 
Mawlana Mawdudi regards politics as his most important field of action because 
according to him a revolution is necessary to bring submission to the creator, to ward off 
hypocrisy and contradictions in the society and to become a true Muslim. The present 
system stands on the foundation of unbelief, atheism, polytheism, sin and immorality. 
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The thinkers who designed this system and the statesmen who run it are all people who 
have turned away from Allah and broken the bounds of His laws. As long as the 
leadership remains in their hands, as long as they direct, control and lead in the fields of 
science and learning, in literature and art in education, information and broadcasting, 
law-making and law-enforcement, finance, industry, trade, administration, and 
international relation, it will be very difficult to live as a Muslim in this world.^  
According to Mawlana Mawdudi the reforms, which Islam seeks to bring about, 
cannot be accomplished merely by preaching and by sermon. It requires the use of 
political power and authority also. To seek for governmental power and to strive for its 
acquisition so as to make the truth prevail in human life and so as to implement the 
shariah and to enforce the punishment laid down in God's law is an unavoidable duty of 
each and every Muslim. As long as the immoralists and the errant remain as leaders and 
guides in any comers of the world, there is no chance for a healthy and good socio-
cultural development. Hence the fact of being a Muslim demands to put an end to the 
leadership of awful people and replace them with the people having true Faith. 
Establishment of "Dm" 
Mawlana Mawdudi observes din as acknowledging the sovereignty and leadership 
of Allah and obeying his commands. The prophets were given the instruction: "Aqim-ud-
dJn" "Establish this din", or "Keep this dm established", 'Hqamaf means both to establish 
and to keep established, and the Prophets were appointed to perform both the functions. 
The word iqamat (to establish) when used in respect of things, which is spiritual in nature 
it implies preaching it, acting according to it, introducing it and enforcing it practically. 
The shariah, which has been given to the ummah of Muhammad (SAW), is the din of this 
time, and to establish the same is to establish the din. Those who studies the Qur'an 
carefully will see that this Book does not envisage that its adherents will live as subjects 
of the disbelievers and will pass a religious lift under them, but the Qur'an demands from 
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its followers that they should struggle with their lives for the intellectual, cultural, legal 
and political supremacy of the true Faith; and it gives them a programme for the 
reformation of human life. The major part of shariah such as zakat, jaziya, jihad, 'adl, 
prohibition of interest, the laws of retribution for the crimes etc., can be acted upon only 
when the political and economic system of the country is entirely in the believers' hand. 
The Holy Prophet (SAW) himself subdued entire Arabia by means of both preaching and 
the sword and established in it a fully fledged system of government with a detailed law, 
covering all aspects of life, from beliefs and rites of worship to personal conduct, 
collective morality, culture and civilization, economic and social life, politics and 
judiciary, peace and war. This entire work of the Holy Prophet (SAW) should be 
accepted as a commentary of the command of "iqama-i- din" (establishment of din) 
Mawdudi holds the strict view that man should never allege to a system, which 
runs against the rule of Allah, and that man should strive to put an end to the un-Islamic 
rule and establish the Islamic rule. The prophets' first duty was to establish the din 
wherever it was not established, and then they were liable to maintain the prominence 
and purity of din where it has been already established. The Qur'an openly proclaims that 
it will have its own rule established; and the Muslims should struggle with their lives and 
wealth to gain the socio-political supremacy of the world. 
Explaining the term 'ummaht-i-wasat' (the community of the middle path) which 
appears in the Qur'anic verses (2:143), Mawlana Mawdudi holds that the position of 
standing witness before all mankind on behalf of God, which has been granted to this 
community, amounts to it's being empowered with the leadership of all mankind. This is 
a great honour and a heavy responsibility that demands the Muslim community to take 
over the leadership of the world." 
Tauhid 
According to Mawdudi the establishment of an Islamic State is related to one's 
belief. The acceptance of 'tauhid' does not mean to merely believe that God is one, but a 
man who has belief in tauhid is also supposed to accept Allah as the Creator, Master and 
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Sovereign of this Universe. He is the authority and no one has the right to command other 
than Him. He decides the do's and don'ts. In short all the qualities and powers of God, 
which Islam preaches, should be accepted. Now the belief in Allah implies that man's 
head is made to bow before God alone and consequently rendered incapable of bending 
down before anyone else. 
According to Mawdudi the root cause of all evils is the man's acceptance of 
supremacy and over lordship of anything other than Allah. Becoming subservient to 
forces other than God tends to polytheism. The moral weakness of Muslim is also one of 
the fundamental defects that stand on the way of progress for the establishment of din. 
Mission of Prophets 
The prophets undertook the mission of da'wah with due confidence and their 
mission owned a particular nature. First of all they tried to revolutionize the intellectual 
and mental outlook of humanity and instilled Islamic attitude before them to such an 
extent that their way of thinking and behaviour becomes Islamic. The Prophets also 
regimented the believers and moulded their lives after the Islamic pattern with the view 
to struggle for power and seize it using all available means and equipments. The Prophets 
ultimately aimed to establish Islamic rule and organize the various aspects of social life 
on Islamic bases. They also adopted the means to widen the sphere of Islamic influence 
in the world.'^  
According to Mawlana Mawdudi the ultimate aim of all the Prophets has been to 
establish the kingdom of Allah. To enforce an Islamic system into a civilization is 
impossible until the authority possess due political power and force. Without the power 
to enforce, it is meaningless to expect a just and pious nation by merely presenting a 
doctrine or a way of life. The prophets never forced the unbelievers to change their 
beliefs but they never compromised with unbelievers to remain in authority and yield 
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power for their own ends. Some Prophets wholly and some partially succeeded in 
establishing the kingdom of Allah on the earth. 
The foremost feature, which Mawdudi observes in Prophet's mission, is the 
abolition of all distinctions such as colour, race, language, country etc. The Prophet 
propounds tenets for the welfare of all mankind.''' The most detrimental thing that ruined 
mankind was the differentiation developed among mankind. The Prophet managed to 
establish the sovereignty of Allah and united all the human being to one ummah. 
Prophet Mohammad (SAW) started his mission in Mecca and first of all fought 
against ignorance. The Prophet's behaviour and conduct, his deeds and words, his 
treatment of others and his attitudes towards human beings and his sincere service won 
the hearts of the people. Thus his message also was accepted by a large number of 
people in Mecca. The Prophet was a perfect embodiment of the principles that he 
preached and the precepts that he enjoined. Within thirteen years the Prophet (SAW) was 
able to gather around him a group of courageous and dedicated people and then he 
migrated along with these people to Madina, where he set up in the first instance a small 
city-state. But soon this tiny state became a challenge to the whole of Arabia. The new 
social order brought by Prophet Mohammad (SAW) was a perfect manifestation of the 
Islamic ideals of human civilization and culture, of morality and private ethics, of social 
justice and economic equity, of brotherhood and fraternity, of solidarity and cohesion. 
Thus the remaining 'world' recognized that what type of man Islam wants to produce and 
what type of society and economy it wants to establish and what all blessings this brings 
to human life.'^  
The collective life of the Prophet's companions was governed entirely by the 
principles and precepts of Islam. The community pledged to bear the standard of God and 
uphold His cause in the world. This became the collective ideal of the community. And 
it was generally believed that the very purpose of the establishment of the Islamic State 
was to enforce the principles of Islam in the territories under its sway and to strive to 
spread the Faith to other parts of the world. The propagation of Islam was the mission of 
I 7 
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Mawlana Mawdudi relates the triumph of Islam with the establishment of an 
Islamic State. The Prophet succeeded in creating the new community with a new code of 
public morality and a new pattern of individual character. This new State had succeeded 
in setting up a living embodiment of the principles and ideals of Islam and has also been 
the standard bearer of the Faith in the world. The civilization and culture of that society 
was perfectly in accord with the spirit of Islam, and the State was, governed exclusively 
by the laws of Islam. 
Mission of Muslims 
Islam is the name of a movement, which arose to eradicate all immoralities from 
the world, and Muslims are the people who uphold highest morality and stand as the 
bearers of moral reform. He should strive to put an end to the worldwide tyranny and 
chaos. He should uproot the domination of man on man and build a new world on the 
lines indicated by the Qur'an in which humanity should regain its proper place and men 
may live with honour, freedom, equality, justice and brotherhood." 
For a true believer, the Islamic movement should be the very purpose of his life. 
He should dedicate his life and death for it. Even if one and all of this would oppose him, 
still he should contend with it single handed and undaunted. He should maintain and 
consolidate the existing so called Muslim society, which has gone far away from the path 
of Islam. Mawdudi argues that the deterioration and down fall of man brought by the 
modem culture and civilization is very manifest and in this critical stage, if none comes 
forward with a positive methodology and offers alternative principles for developing a 
new order, the entire world may slide into the void of a terrible darkness. Thus it is very 
necessary that the Islamic way of life in all its fullness should be spelled out and put into 
practice. 
Defence of Islam 
Mawlana Mawdudi considers jihad as the spiritual vigor and physical struggle 
exerted by a Muslim for upholding the banner of Islam. Technically it is applied for the 
fight against the enemies of Islam. If an enemy invades a Muslim country,y7/zfl^  becomes 
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obligatory as namaz and fasting. If the Muslim inhabitance of that country is unable to 
defend the attack, it is obligatory for each and every Muslim in the neighboring countries 
or territories to help them. If their help is inadequate to retrieve the enemy, it becomes as 
obligatory as prayer and fast on the Muslims of the whole world to help them, that is, 
whoever of the Muslims keeps away from rendering the required help would be 
accountable for his act. In such cases jihad excels in importance even the prayer and fast, 
because this circumstance tests the faith of a believer. 
The objective of Islamic jihad is to put an end to the dominance of the un-Islamic 
systems of government and replace them with Islamic rule. Although initially it is the 
duty of every member of the Islamic movement to work for revolution wherever he lives, 
the final purpose is nothing but a worldwide revolution. Any revolutionary ideology, 
which upholds the good of all mankind and not of a mere national unit, cannot limit its 
horizons to those of any single country or nation. 
According to Mawlana Mawdudi promoting the cause of Islam or defense of Islam 
is one of the obligatory duties of a Muslim. He considers it as the very essence and the 
soul of Islam. Sacrificing the wealth and life in the cause of Islam is expected fi^ om each 
and ever}/" Muslim and keeping away from the cause of defending Islam is considered as 
anti Islamic. Islam intends to bring about this revolution not in one country or in a few 
countries but the entire world. 
The Qur'an is the blue print and guidebook that draws a quiet, kind hearted man 
fi-om his isolation and seclusion and place him upon the battlefield of life to challenge a 
world that had gone astray. It inspires him to raise his voice against falsehood and pitted 
him in a grim struggle against the standard bearers of unbelief, disobedience, 
waywardness and error. The man who struggle for the task of calling people to God meet 
the various experiences encountered at the time of It's revelation, which includes the 
initial preaching stage of Mecca, the constant persecutors faced by the bearers of 
Qur'anic message, the migration of Muslims towards Abyssinia and Madina. The various 
campaigns directed against the infidels etc., and thus he can grasp the essence of Qur'an. 
Only those who engage constantly in the struggle to remove unbelief and ignorance can 
understand the true spirit of Qur'anic revelation. 
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According to Mawlana Mawdudi, the only way to acquire the full appreciation of 
the spirit of Qur'an is to involve in the struggle, which enables the fulfillment of the 
mission of Qur'an. The mission of Qur'an is to engage constantly in the struggle to 
remove unbelief and ignorance and thus the true spirit of Qur'anic revelation can be 
comprehended. 
Migration 
Mawlana Mawdudi refers to the Qur'anic verses 4:88-89, for declaring that, the 
believers who continue to leave in non-Islamic territories without any legitimate cause 
would be deemed hypocrites. It is only permissible for a believer to live under the 
domination of an un-Islamic system on one of the following conditions: 
1) If the domain of Islam does not extend a general invitation to all of them 
or leaves its doors open to them. 
2) If the believer lacks the means to get out of his homeland and thus stays 
there, but does so with utmost disinclination at unhappiness. 
3) If the believer struggles to put an end to the hegemony of the un-Islamic 
system and to have replaced by the Islamic system of life. 
If neither of these condition exist, a believer who continuous to live in a land 
where un-Islamic order prevails, commits an act of continuous sin.^ '' 
According to Mawlana Mawdudi the famous tradition that "there is no hijrah after 
the conquest of Mecca" is specifically related to the people of Arabia of that time and 
does not embody a permanent injection.^ "* 
Shaykh 'Abd al-'Aziz bin Salih al-Jarbu, in his book 'A Call to Migrate' quotes 
various Qur'anic verses and ahadith about migration. Where he gathers the names of 
various famous scholars, who have the opinion that the Qur'anic verses and ahadith 
which mention about migration are not bound for the period of Prophet Muhammad 
(SAW), but is valid for all ages. The scholars those who he mentions are al-Khattabi, at-
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Tayyibl, an-Nawawi, al-Hafidh Ibn Hajar al-'Asqalani, Ibn Qudamah al-MaqdisT, Ibn al-
'ArabT, Ibn Taymiyyah, Ibn al-Qayyim, ash-Shawkanl, Shaykh 'Allamah Ibn Baz and 
Shaykh 'Abd ar-Razzaq 'AM.^^ 
Defects of the existing political systems 
According to Mawlana Mawdudi, all organisations of the modem world are based 
on three fundamental principles such as Secularism, Nationalism and Democracy. ITiese 
three principles are the root cause of all those calamities and troubles in which humanity 
is involved today. 
Irreligiousness or woridliness is the foundation stone of secularism. It confines 
the concept of God as a personal enterprise and ultimately leads man to atheism. In a 
secular society the principles are formulated according to the changing passions of the 
people and this leads finally man to reduce himself to an irresponsible and unbridled 
slave of one's own self ^ 
Nationalism is curse of this age and in the modem age its character has been 
deteriorated to national selfishness. In this system the country uses all the fair and unfair 
means for the protection of its own interest. To achieve this, they never consider the 
emotions or feelings of any country or individual. 
The system of democracy was initiated to loosen the oppressive grip of monarchs 
and feudal landlords over the masses. But in this system there is nothing to do with what 
is right, wrong, justice or injustice before the eyes of Lord. The opinion of majority is 
considered as right and just. A nafion, which is selfish and irreligious legislates laws 
against the will of God. 
He relentlessly criticized the new-fangled ideologies, which had begun to 
dominate the Muslim minds and attempted to show the hollowness of those ideologies. 
Mawlana Mawdudi criticized the ideas of nationalism, secularism and democracy and he 
explained its dangerous postulation as well as its incompatibility with the teachings of 
Islam. Mawdudi also emphasized that nationalism in the context of India meant the utter 
destmction of the collective idenfity of Muslims. 
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As an alternative for the principles of secularism, nationalism and democracy 
Mawlana Mawdudi puts forward another three principles such as (a) submission and 
obedience to God, (b) humanism and (c) vicegerency. 
The first principle i.e., submission to God or sovereignty of God implies that all 
the people should accept God as the creator, master and sovereign in the sphere of all 
social, cultural, economic, educational, legal and international relation. The principles 
and restrictions laid by the Lord should be accepted instead of man's own wish and 
will." 
The second system humanism, which is against nationalism, is an ideological 
system, which is build upon God's will. In this system all the discriminations on the 
basis of nation, tribe, race, colour, and language are to be eliminated and equality would 
be established. National love and national goodwill could be maintained but national 
selfishness and national prejudice would never be tolerated. The principle of humanism 
demands that every nation should regulate its own affairs but not a single nation have the 
right to suppress another nation and all nationalities that agree in the fundamental 
principle of human civilization should have full co-operation among themselves in 
matters concerning human welfare and happiness.^ ° 
The third principle 'Vicegerency of the people' instead of 'Sovereignty of the 
people' has no disagreement with goals of true democracy and originally it was 
introduced and implemented by the Muslims before the West. The disagreement is with 
the new-fangled democracy, which puts forward the principle of unrestricted sovereignty 
of the masses that tends towards disaster. In this system the right of sovereignty vests in 
Allah alone. The authority is the representative of God and he implements the rules and 
regulation revealed by Allah. Man made rules lead to disaster and the divine rules 
always lead to success.'" 
Mawlana Mawdudi appeals to all Muslims to strive to establish this rule, which is 
a blessing and a matter of reward He appeals to the conscience of all men to observe and 
test them for themselves and see whether the welfare of the whole world depends on 
accepting these truthful and sacred doctrines or the immoral principles. 
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Nature of Work 
It is the responsibility of the workers and leaders of the Islamic movement in a 
particular country to intelligently and correctly assess the nature and type of despotism 
under which they must live and keeping that in view, to discover ways and means to 
struggle against it and seek out new opportunities to serve the Islamic cause. The nature 
and extent of despotism in the different Muslim countries is so varied that it is not 
possible to suggest any one standard procedure. But in all these cases the methods and 
techniques of secret underground movements and bloody revolutions should be avoided. 
They must be prepared to work for the cause of Allah openly and peacefully even if they 
must face great risks, undergoes suffering and even though it may mean prison and the 
gallows.^ ^ 
Establishing the supremacy of Islam means 'helping God'. When man strives to 
spread God's true religion and to enthrone it in this world, he is honoured with the status 
of God's ally and helper, which is the zenith of man's spiritual growth. 
The Qur'anic injunction 'jahidu' i.e. strive hard in the way of Allah is that the 
Muslims are bound to use all their strength to engage in vigorous struggle against those 
forces, which forcefully prevent the masses from living in obedience to God. This 
struggle brings man closer to God and enables him to attain true success.^ '* 
Mawlana Mawdudi stresses that a believer should fight to cease the disobedience 
and persecution, which exists in this world. This includes all the systems of government 
other than the Islamic one. Islam seeks to put an end to this and replace it by a state of 
affairs in which people live in obedience to the law of God alone. 
Revivalist Concept of Mawlana Mawdudi 
Mawlana Mawdudi puts forward clear definition for Islamic revival. According 
to him Islamic revival is neither making compromises with non-Islamic elements, nor 
preparing new blends of Islamic and anti-Islamic culture but it is cleansing Islam of all 
ungodly elements and presenting it and making it flourish in its original, pure form. 
Considered from this viewpoint a mujaddid (revivalist) is a most uncompromising person 
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with regard to non-Islamic ideologies and he is a man least tolerant to the presence of 
even a tinge of un-Islamic factor in the Islamic system/^ 
Struggle Against Jahiliyyah 
Mawlana Mawdudi's revivalist approach starts from the struggle against the 
'jahiliyyah'' existing in the present world. According to Mawlana Mawdudi, jahiliyyah 
includes all worldviews and systems of thought, belief and action, which deny God's 
sovereignty and authority of Divine guidance. The conflict between Islam and jahiliyyah 
existed throughout the ages. All the Prophets fought against the jahiliyyah and strived to 
establish the sovereignty of God and they attained various degrees of success. The real 
dispute between the Prophets and their people, or the rulers of their time, was not about 
the question of existence of God, but the point in dispute was who is their real ruler and 
master? ^^  
Mawdudi employs the termjahiliyah as the antithesis of Islam. He applies this term 
to all worldviews and systems of thought, which deny God's sovereignty. Islam is 
opposed to jahiliyah in all its shapes and forms. According to Mawlana Mawdudi, Islam 
can never become a living reality unless the dominance of jahiliyyah is brought to an end. 
And this was the reason for what the prophets struggled throughout their lives. 
Islam seeks to bring about a total revolution in human life according to Divine 
guidance. This revolution begins by providing man with a set of beliefs, an outlook on 
life, a concept of reality, a new scale of values, a fresh moral commitment, and a 
transformation of his motivation and personality. This process results in a whole series of 
change in the lives of the individuals, leading those individuals to develop a community 
of faith. This community grows to an ideological movement, which engages in bringing 
about social change in the desired direction. This effort aims at the reconstruction of the 
human life as a whole and leads to the building of a new society and state in its ideal 
form is characterised by Mawdudi as khilafah 'ala minhaj al-nubuwah {caliphate on 
Prophetic pattern). Mawlana Mawdudi builds a conceptual framework to analyse the 
genuine movement towards Islamic revival. 
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Preliminary Steps of Islamic Revival 
a) An analysis of the situation as it prevails in relation to conflict between Islam and 
jahiliyyah in a given space-time context. A clear and straightforward appraisal of the 
situation is necessary in order to know the forms jahiliyyah has assumed, the sources 
from which it is being nourished and the sensitive points on which tensions and conflicts 
exist between Islam and jahiliyyah. The sources of weakness in contemporary Muslim 
life should also be examined and a sound diagnosis should be made so that one is clear 
about the major ailments from which Muslim society suffers at a given period of history. 
b) The chief objective of this intellectual effort should be to hammer out a strategy, based 
on the above analysis, in order that Islamic principles once again become operative in the 
lives of the Muslims. 
c) For the preparation of a realistic strategy it is also essential to examine the resources 
that are available at a given period of time. It is only in the light of self-evaluation and a 
careful assessment of the mental, moral and material resources, which are available, that 
a blueprint for revival can be worked out. The effort must harness the most effective 
means available for the achievement of the above-mentioned objective.^ ^ 
The Major Elements of Islamic Revival 
(a) The ideals and principles of Islam should be restated in a language understandable 
to the people of the age. This necessitates that the jahiliyyah concepts in vogue at a given 
period of time should be carefully studied, analysed and subjected to criticism. Islamic 
principles should be presented in such a manner that their relevance, and their superiority 
over the principles propounded by false, manmade ideologies, becomes self-evident. 
This would require vigorous intellectual effort so that both the theoretical and practical 
implications of the Islamic worldview are clearly spelled out and the Islamic way of life 
in all its ramifications is crystallized. 
(b) The moral fibre of the life of the people should be rebuilt so as to develop a true 
Islamic character in them and involve them in a striving aimed at bringing about reform 
and reconstruction. Social habits, customs, education, socio-economic institutions, and 
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political power - all ought to be subordinated to this effort. Social life ought to be free 
from perverse innovation (bid 'ah), which run counter to the spirit of Islam, and should so 
restructure as to conform to the sunnah. 
(c) The entire exercise involves ijtihadfi al-din. This means that the ideals, values 
and principles of Islam will have to be re-applied to the changed context. A clear 
understanding of Islamic ideals and the Islamic scheme of priorities, and a carefiil 
differentiation between the essential and the incidental elements found in the actual life 
of Muslims are crucial to this exercise.^ ^ 
Ijthihad represents the principle of movement within the system of Islam and it 
involves creative thinking and action with a view of bringing the stream of life under the 
guidance of Islam. Ijthihad at the intellectual level is to be accompanied by jihad 
(struggle) at the practical level. Both ought to be combined so that the Muslims have, on 
the one hand, clarity of vision regarding their objectives and the mechanics to achieve 
them and the other hand, the resolve and the energy needed to actualize these objectives. 
This brings to consider the position of the person i.e., mujtahid, who articulates 
the implications of the Islamic way of life and resorts outstandingly to both creative 
intellectual and practical effort in order to transform Islam into living reality. The impact 
of his personality is important and serves as a major catalyst in a given space-time 
context. Despite the impact of the personality of the initiator of Islamic revival, the 
movement that is launched need not be, in fact should not be, personality-centered. For, 
in Islam there exists a sanction for the religious authority of none except the Prophet. 
What is needed in a social movement and much would depend, as far as the results are 
concerned, upon the quality of the leadership that pilots it and the way it is organized.'"' 
Process of Islamic Revolution 
The Islamic state does not come into being all of a sudden as a miracle. Instead 
there should be a movement, which possesses qualities and characters of a true Islamic 
foundation. The leaders of the movement should maintain high Islamic morals and they 
should make selfless efforts to create the same mental attitude and moral spirit in their 
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society and they should rise up a system of education to train and mould the masses in 
Islamic pattern of life. The system should produce Muslim scientists, Muslim 
philosophers, Muslim economists, Muslim historians, Muslim jurists, Muslim politicians, 
etc. The followers of the movement must go through all form of trials and emerge like 
pure gold, which every one may declare unalloyed after having it tested. During this 
struggle they should, by word and deed, exemplify in their conduct and bearing that 
particular ideology which they claim to represent and, in everything they say or do, it 
should be apparent to everyone who comes into contact with them that the ideological 
state to which these selfless, truthful and God-fearing men of pure character and 
sacrificing spirit are inviting the world must certainly be a guarantee of social justice and 
world peace. By means of such a struggle all those elements in society, whose nature is 
not entirely devoid of truth and justice, will become attracted to the movement. The 
influence of people with a low mentality and of those who resort to mean tricks will 
dislike to a palpable degree in the face of a lofty movement like this. A revolution will 
take place in the mentality of the masses and the collective life of humanity will cry out 
for a state-system like this, so that after a time it will become impossible in the changed 
society of the day for any other system of life to maintain its existence. Ultimately as an 
inevitable and natural consequence, that particular state-system will be set up for which 
the ground has been prepared in this manner and as soon as this system is set up, office-
bearers from the lowest officials right up to ministers and administrators of every rank 
and status will be available for running it owing to the out-turn of that particular system 
of education and training. This is the natural method for bringing about that revolution 
and setting up that state system, which is called the Islamic revolution and the Islamic 
state."" 
Mawlana Mawdudi briefed the nature, scope and the process of Islamic revolution. 
The movement should possess the ability to tackle all the intellectual challenges of the 
contemporary scenario. In this struggle its torchbearers should furnish proof of their 
moral strength and of their sincerity by facing adversities, braving dangers and by 
offering sacrifices in money and lives. He held that the evolution of a State system is a 
natural process and a by-product of the interplay of certain moral, psychological, cultural 
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and historical factors. These factors are shaped up in pure Islamic lines and then pass 
through various revolutionary stages and finally lead to emergence of an Islamic State. 
Purpose of the State 
The state comes into being for two main purposes. First of all justice and equity 
should be established in human affairs and secondly the powers and resources of the 
State should be utilized for the welfare of the people. Equality of rights, status and 
opportunities, supremacy of law, co-operation in virtue and non-co-operation in vice, 
sense of accountability to God Almighty, sense of duties more than that of rights, unity of 
purpose between the individuals, society and the State, guarantee of the basic necessities 
of life to everyone in need are the fundamental values of this State.''^  
According to Mawlana Mawdudi the aim and purpose of the Islamic State is to 
establish, maintain and develop the Islamic qualities in the society and in the same way 
the state should prevent and eradicate the evils prevalent there. This State is brought into 
existence by a conscious resolve on the part of a politically free nation to renounce all 
claims to sovereignty in favour of God Almighty and to work according to precepts and 
directions given by the Book of God and the sunnah of His Apostle. 
Reasons for Muslim Deterioration 
Mawlana Mawdudi's own analysis about the downfall of the contemporary 
Muslim society is due to the gradual drifting from the ideal order established by the holy 
Prophet and which had been continued by the khulafa al-rashidiin. 
The first important change in the politics of Islam was a change from khilafath to 
monarchy with very important consequential changes affecting the role of religion in the 
socio-political life. Gradually the very idea of unity of life began to be weakened, and 
consciously or unconsciously a degree of separation between religion and politics was 
brought about. There also developed a split of leadership into political and religious 
leadership, with separate domains and areas of influence for each. The change occurred 
in the system of education also made disastrous consequences and it began to bring about 
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the divisions and tensions in the Muslim society and gradually crushed the springs of 
creativity which had ensured the vitality of the Islamic civilization in all the major realms 
of human effort/^ 
Mawlana Mawdudi holds the view that the deteriorated stage of the Muslim 
ummah is due to the separation of politics from religion and the blind adaptation of the 
Western education and culture. As a consequence of these changes, the moral life of the 
people began to deteriorate; their faithful allegiance and sincere devotion to Islam 
became weakened, and a gap between theory and practice began to appear and it finally 
led to the moral degradation of the Muslims. 
The Muslims generally loves Islam but do not understand its meaning and 
message properly. The leadership, in its wider sense, is not in the hands of those who are 
submitted fully to the Islamic scheme of life; nor do they have any clear vision of the 
Islamic order. This has led the Muslim society to be rent by strife between two systems: 
the Islamic system, and the system of modem jahiliyyah, which derives its inspiration 
from contemporary Western civilization, which is based on the principle of effecting 
separation between religion and man's practical life, and tends to erect the socio-
economic structure of man's life without any reference to God or to His will or law. This 
situation can be redressed only through faith and continuous struggle.'*'* 
Mawdudi has devoted a great deal to develop a comprehensive programme that 
would change Pakistan into an ideal Islamic society and state. The organisation of which 
he has been the chief, the Jamat-e-hlami has been the main instrument through which he 
has tried to implement this programme. This programme clusters around four points. 
The first major point of this programme is a clear exposition of the teachings of 
Islam. This exposition should also be geared to showing how the teachings of Islam can 
be applied in the present-day world. This would necessitate stocktaking both of the 
Muslim heritage and of modem civilizafion, followed by a discriminate appropriation of 
healthy elements from them. So far as the teachings of the Qur'an and the sunnah are 
concerned, they are etemally binding and should thus be followed by the Muslims in all 
periods of history. Mawdudi makes the significant observation that Muslim society has 
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lost a great deal of its original dynamism and elan because it has lost sight of the original 
order of priorities: viz. the Qur'an, the sunnah and ijthihad. This has stultified the 
Muslim mind. The original dynamics can be recaptured only if the Muslims decide to 
replace the present by the original order of priorities. 
The second item of the programme is to reach out to the persons who are 
disposed to righteousness, and are inclined to work for the establishment and 
enthronement of righteousness in human life. Such persons should be identified and 
brought together into an organized body. An effort should also be made to help such 
people develop a clear outlook, to purify their lives, and cultivate the qualities of good 
moral character. It is only after a group of people, which combines true Islamic vision 
and Islamic character side by side with intellectual competence and with the skill needed 
to run the affairs of this world, emerges on the stage of human history, pools its strength 
and resources, and strives in a systematic manner that God will permit the Islamic Order 
to be established. Hence, Mawdudi tries to emphasise the necessity of maintaining an 
inner core of highly dedicated and conspicuously upright men as the foundation of 
Islamic revival. This group, however, is not to remain stationary. It should rather expand 
by persuading others to share its viewpoint and co-operate in the struggle to establish the 
supremacy of justice and righteousness. 
The third point of the programme consists of striving to bring about societal 
change, to effect reform in the light of Islamic teachings. The idea is that the people who 
are dedicated to the cause of Islam, or at least have an Islamic orientation and a concern 
for the well-being of human society should take the initiative and spend their time, effort 
and resources to bring about maximum healthy change and improvement. This 
programme of societal reform is quite a comprehensive one. It seeks to make the mosque 
the hub of all Islamic activity. Moreover, there is heavy emphasis on education: the basic 
teachings of Islam should be communicated to the common people, arrangements should 
be made for adult education, reading rooms should be opened to create enlightenment, 
and educational institutions should be established at different levels, creating a sense of 
hygiene and cleanliness and fostering co-operation among people so as to ensure healthy 
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conditions of Hving; drawing up lists of orphans and widows, of the crippled and the 
incapacitated people, and of poor students and arranging for their financial assistance; 
and catering for the health requirements of people, especially the poor. Clearly, inspired 
by Islamic ideals, the objective is to foster the religious, moral, social and material 
welfare of the people and to move towards creating the social conditions, which are 
conducive to the total transformation of human life. 
The fourth point of the programme envisages change of leadership in the broader 
sense of the term. It includes intellectual leadership, social and cultural leadership and 
ultimately also political leadership. The last mentioned marks the culmination of the 
process. The state is conceived as an indispensable means for establishing the order 
envisaged by Islam. A truly Islamic state is considered inconceivable unless people of 
clear Islamic vision, commitment, upright character and competence direct its affairs. 
As far as non-political leadership is concerned, people who possess right 
orientation can be trained to attain leadership qualities which will make them deserving 
to shoulder that responsibility. As for the change of political leadership, in a democratic 
order this can possibly be brought about through general elections. 
Mawdudi has been hopeful that if the Islamic movement keeps on striving 
patiently, it will ultimately succeed in installing righteous men in power. He is also 
convinced that the democratic structure is congenial to the Islamic state. He also thinks 
that the democratic order will provide the framework in which an Islamic movement can 
flourish, gather strength and bring about the total transformation that it aims at. For all 
these reasons, Mawdudi cast his weight in favour of the establishment and maintenance 
of a truly democratic order in Pakistan.'*^  
Mawdudi shows that all the contemporary revolutionary movements tried to 
bring about change in material and social well being of human life but these 
revolutionaries have neglected the problem of changing man himself: his outlook, the 
goal of his life, his motivation, his personality. Islamic revolution seeks a much more 
radical and profound change than other contemporary revolutions. 
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The major assumption on which Mawdudi's movement is based is that the 
intellectuals play a crucial role in every human society, especially in the modem one. He 
has emphasized that Islam will become an operative reality in our times when men 
possess faith, integrity and a clear vision of the Islamic order. Broadly speaking, the 
people who belong to the educated class control the organs of the state and they play 
more effective role in human life. The control of education, of the mass media, of 
economic life, the efforts to bring about any changes in human life is foredoomed to 
failure unless the state was to co-operate in those efforts. 
All the above-mentioned conceptual frameworks and the revivalist approaches of 
Mawlana Mawdudi can be briefed in his nine-point programme, which has been drawn 
together in the book Islam in theory and practice by Mariyam Jameelah. 
1.Diagnosis of the current ailments: To examine thoroughly the circumstances and 
conditions of the time and ascertain exactly where, how and to what extent ignorance has 
crept in, what and where are its roots and what position Islam occupies at the time. 
2.Scheme for reformation: To determine exactly where to strike the blow so as to break 
the power of un-Islam and enable Islam to take hold of life as a whole. 
3.Estimation of one's limitations and resources: To weigh and estimate power at one's 
disposal and determine the line of action for bringing about reforms. 
4.1ntellectual revolution: To shape the ideas, beliefs and moral view points of the people 
into the Islamic mould, reform the system of education and revive the Islamic sciences 
and attitudes in general. 
5.Practical reforms: To eradicate evil customs, cleanse morals, regenerate the spirit of 
practicing the shariah, and prepare men capable for Islamic leadership. 
6Jjtihad: To comprehend the ftindamental principles of Religion, judge contemporary 
culture and its trends from the Islamic viewpoint, and determine the changes to be 
effected in the existing patterns of social life under the shariah with a view to attain its 
ends and enable Islam to assume world leadership in the reformed social set-up. 
7.Defense of Islam: To encounter political forces seeking to suppress and finish Islam 
and break their power in order to make Islam a living force. 
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8.Revival of Islamic System: To wrest authority from the hands of un-Islam and 
practically re-establish government on the system described as by the Holy Prophet. 
9.Universal Revolution: Not to remain contented with establishing Islamic system in 
one or more countries already inhabited by the Muslims, but to initiate such a strong 
universal movement as may spread the reformative and revolutionary message of Islam 
among mankind at large, and enable Islam to become a predominant cultural force in the 
world !md capture the moral, intellectual and political leadership of mankind/ 
Even if a person is able to perform work of distinction in one or several of these 
aspects, he may be regarded as a mujaddid but such a mujaddid will only be a partial 
mujaddid and not an ideal one. The ideal mujaddid (or Imam-al-Mahdi) can be only such 
a person who successftilly achieves all the objectives detailed above so as to make him a 
true successor of prophethood.'*^ 
Under the influence of Mawdudi's ideas a considerable amount of activity is 
visible in different parts of the world. In the subcontinent in particular, a movement is at 
work to give a practical shape to his vision of Islamic revival. What is significant is that 
a process of change has already begun to operate. Only the future will show whether that 
process is strong enough to transform the Muslim society to any significant degree in the 
near future or if it will only yield some new seeds for efforts in the future. Much will 
depend, in any case, on the extent of dedication, integrity and wisdom of the men and 
women associated with that movement. Mawdudi's contribution lies in initiating a 
process of change markedly inspired by Islamic ideals in such an age, which appeared to 
be insensitive and unresponsive to God. 
Principles of an Islamic State 
According to Mawlana Mawdudi, the Muslim society that came into existence 
with the advent of Islam and the State that it formed on assumption of political power 
were founded on certain clear-cut principles. Prominent among them and relevant to the 
present discussion are the following;-
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1. Sovereignty belongs to God, and the Islamic State is in fact a vicegerency, with no right to 
exercise authority except in subordination to and accordance with the Law revealed by 
God to His Prophet. 
2. All Muslims have equal rights in the State regardless of race, colour, or speech. No 
individual, group, clan or people are entitled to any special privileges, not can any such 
distinction determine anyone's position as inferior. 
3. The shariah is the supreme Law and everyone from the lowest situated person to the Head 
of the State is to be governed by it. 
4. The government, its authority and possession are a trust of God and the Muslims, and 
ought to be entrusted to the God-fearing, the honest and the just: and no one has a right to 
exploit the ways not sanctioned by or abhorrent to the shariah. 
5. The Head of the State {khalifa, imam or amir) should be appointed with the mutual 
consultation of the Muslims and their concurrence. He should run the administration and 
undertake legislative work within the limits prescribed by the shariah in consultation 
with them. 
6. The khalifa or the amir is to be obeyed ungrudgingly in whatever is right and just but no 
one has the right to command obedience in the service of sin. 
7. The least fitted for responsible positions in general and for the Khalifs position in 
particular are those that covet and seek them. 
8. The foremost duty of the Khalifa and his government is to institute the Islamic order of 
life to encourage all that is good and to suppress all that is evil. 
9. It is the right and also the duty of every member of the Muslim community to check the 
occurrence of things that are wrong and abhorrent to the Islamic State.'*^ 
' Jamil Hashim,; 'New Interpretation of Islamic Da'wah', Insight Islamicus, Vol. II. S.H. 
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^ Oxford Encyclopedia of The Modern Islamic World, Vol. II. pp.369-370 
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Chapter Four 
EDUCATIONAL APPROACH TO DA'WAH 
Islamic education as per the Qur'anic vision is the process of shaping character 
within the Islamic worldview. The Muslim community requires exposure of the 
children and adults to all knowledge as a means of understanding the parameters set 
in the Qur'an for a constructive relationship with God, other human beings and 
nature. 
The Muslims regard the Holy Qur'an and the Sunnah of the Prophet 
Muhammad (SAW) as their primary source for knowledge and guidance. 
Wan Mohd Nor Wan Daud in his book The concept of knowledge in Islam and 
its implication for education in a developing country, considers the spiritual 
objectives of Islamic education as follows to build up various qualities in mankind. 
Islamic education is the only way to develop and cultivate: 
a) An awareness of God's universal munificence, omnipotence in all thoughts and 
action. 
b) An awareness of the integrated nature of Islamic Weltanschauung, the respective 
position and relationship of its various components with one another. 
c) A consciousness of the status and destiny of human beings on earth and their 
relationship to God, the universe and their fellow beings; 
d) An awareness of the importance and the respect for all those involved in the pursuit 
of knowledge, learning and teaching. 
e) A commitment to be actively involved in learning, teaching and related activities as 
a fundamental religious obligation and virtue. 
f) The power to make alert and discriminate about the Islamic ethical and axiological 
perspectives in conducting one's individual and collective life. 
g) The willingness to comply with the known Islamic injunctions and contentment in 
performing altruistic works; patience and dignity in the face of trials and tribulations 
in pursuing the Islamic goals; the desire, responsibility and courage to seek, express 
and define what is true, just and humane. 
h) The commitment to all that is correct, the dislike for all that is evil, unjust and 
hindrance of knowledge in a wise and proper manner.^ 
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The Prophet Muhammad (SAW) had a profound love for learning. A number 
of prophetic sayings indicate the importance of education. The Prophet (SAW) 
emphasized not only on the acquisition of knowledge but also on its transmission to 
others. The earliest teachers of Islam were the Quran readers (Qurrah). During the 
Khalifate period, these Quran readers were mainly responsible for the spreading of 
Qur'anic teachings and Prophet's traditions among the Arabs as well as the non-Arab 
Muslims. The Khalifs took special interest in appointing them in various parts of the 
Islamic empire to spread the teachings of Islam. The elementary education was 
thoroughly established in the early Umayyad period. The public in search of 
knowledge reported to the mosques, which besides being places of worship, also 
served as educational centers. During the Abbasid period, the Muslims came under 
the influence of the Greek literature and philosophy. It was also in this period that 
the Arabs became acquainted with the Indian sciences particularly Medicine, 
Mathematics and Astronomy. In this period the efforts towards the formalization of 
the educational system was intensified.^ 
In India, with the establishment of the Muslim rule, the system of education 
that prevailed in parts of Central and Western Asia was introduced. The proper 
history of education in India begins with the reign of first Turkish Sultan Qutabuddin 
Aibak. During this period, hundreds of mosques were centres of both religion and 
learning. Since the Muslim rule began in India, due attenfion was given for the 
development of Islamic education in the empire. Some could achieve much and 
some less.'* During the period of later Mughals, the madrasa System of education 
was reformed by Mulla Nizamuddin of Sahalvi, U P, and this system came to be 
known as Dars-i-Nizamiyah. The Dars-i-Nizamiyah served the educational interest 
of the Muslim society for a long period but during the late 19"^  century many 
scholars felt that Dars-i-Nizamiyah was no longer fit to meet the new demands of the 
changing society.^ 
With the advent of the Brifish rule, Western education became popular among 
the Indians and this brought two opposite perceptions and reactions amongst the 
Muslim intellectual elites. One section advocated for the restoration and preservation 
of Islamic values and rejection of Western cultural elements. Their response to 
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modem education was retrogressive as they considered it as an instrument of cultural 
and ideological indoctrination by the Christian Missionaries of the West. In their 
view, the new system of education would lead to the disintegration of Muslim 
society in India. It would isolate the Muslims mentally from the rest of the Islamic 
world. The other section of the Muslim intellectual elites advocated for the adoption 
of Western culture as a solution to the contemporary issues and challenges. 
At this juncture, a third section of Muslim intellectuals emerged to build a link 
between the two streams of thought. They attempted a rapprochement between Islam 
and modernity and struggled for the incorporation of those trends in Western 
scholarship that were compatible with the commandments of Islam but were 
indispensable for credible scholarly pursuits. The prominent among them was 
Mawlana Shibli Nu'mani. 
Shibli Nu'mani was the main protagonist of this section of religious elites who 
labored for the rapprochement between the Islamic revivalists and modernists. This 
agonizing and tortuous task needed a thorough investigation and analysis of the 
ideological derivatives of both the movements. He realized that one of the reasons of 
their rejection of modem knowledge was their outdated intellectual training, which 
was incompatible with the new tools of research and investigation. The Muslim 
intellectuals of religious orientation were not adequately trained and prepared to 
meet the occidental challenges. 
In Shibli's analysis of Muslim situation, the Muslims were in need of 
transformation from dogmatic traditionalism to that of marginal modernism. The 
infrastmcture of the traditional Muslim society needed to be restmctured with the 
innovative spirit of Islam to meet out the contemporary challenges. For this purpose, 
some elements of Islam required to be projected in contemporary idioms and 
parameters. Shibli believed that the intellectual crisis of the religious elites was due 
to the lack of scientific and technological advancement with which the West used to 
attack the ideological stmcture of Islam. Muslim crash on political and economic 
front left for them no alternative except to cling to their past glory. The implications 
of scientific and technological revolution for Islamic thought were not properly 
comprehended. Thus, the theological data of Islam was being subjected to 
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rationalistic interpretations and the authenticity of some of the data was questioned 
by the Western intellectuals. 
Shibli pointed to the devastating effects of stubborn and retrogressive attitude 
of the Muslims. As a pointed reference to the devastating effects of this attitude, he 
illustrated his views by drawing their attention to the fate of the famous army 
Janinisarry in the reign of Sultan Mahmud of Ghazna. The fine army was destroyed 
due to the stubborn resistance of the Sheikh-ul-Islam (The religious head of 
Muslims) to employ European methods of army training in the pretext that copying 
others was a sinful act.^  
Shibli linked the acquisition of English language and modem knowledge with 
Islamic cause. He argued with the antagonists of English education that the biased 
and prejudiced interpretation of Islamic jurisprudence, penal code, slavery, 
polygamy, history, culture and tradition would deface the ideological structure of 
Islam. He drew their attention to atheistic trends in Western thought and its 
implications for Muslims in the following words. 
The atheistic clouds from the European horizon have started moving towards 
our country and it is the first and greatest danger to the nation. It is not only the 
English educated section that is influenced by the atheistic moves, but its effects 
permeate quietly in the entire body of the nation. Thousands of people are nursing 
doubt about religion and some believe that recent researches have proved wrong 
some of the ingredients of the theoretical structure of Islam. They believe that the 
religion and science cannot co-exist. Some believe that religion is a moral code and 
it does not need a revelation.'° 
Shibli reminded the Muslim theologians to rectify the wrong interpretation of 
the theological data of Islam. He asked them to comprehend the nature and mode of 
criticism by acquainting with modem knowledge and new methodologies of research 
and reform the theological curriculum to meet the demands of the contemporary 
situation." 
The establishment of Nadwatul Ulama at Lucknow, was the result of the 
thinking of the enlightened thinkers who made every attempt to reconcile the views 
of the orthodox divines who stuck to the past tenaciously and the progressive ones 
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who would like to move with the changing time within the framework of the "basic 
Islamic teachings". The founders of this seminary wanted it to be the synthesis of 
both the Anglo-Oriental College, Aligarh and Darul-Ulum, Deoband. The main 
architect of this institute was Mawlana Shibli Nu'mani. Mawlana wanted Nadwa to 
produce such type of educated Muslims who might be well versed with the Islamic 
thouglit and learning and also be aware of the new trends and ideas that were 
changing the face of the world. Mawlana Shibli tirelessly worked for the 
development of Nadwa on these lines. 
Shibli Nu'mani's educational upbringing took place at a time when the 
Muslims had started becoming conscious to the need for reform and change. At 
Aligarh, Shibli was exposed to the radiance of new learning. His passion for learning 
and knowledge received a new platform. Hitherto like a voracious seeker of 
knowledge he travelled far and wide to quench his thirst for knowledge. During his 
travels, he had realized the inadequacy of Muslim learning and pitiable condition of 
the Madrasas throughout the Islamic world. Until then no attempt was made to trace 
the history of Muslim learning, its pattern of education, the various schools of 
Islamic thought, and its contribution to the growth of science and technology and 
human progress in general. 
Shibli's Relation with Aligarh College and Nadwa 
After having entered in the service of Mohammedan Anglo Oriental College, 
Aligarh, he actively and sincerely worked for the upliftment of the college. His 
letters, written to Sir Sayyid Ahmad Khan from Constantinople, Cairo and other 
places, show his deep concern to procure rare manuscripts, printed books and 
transcripts of Islamic studies and other sciences for the college library. Later when 
efforts were made to upgrade the college to the status of University in 1911, he 
actively participated in various proceedings, meetings and delegations organized for 
the purpose.''* 
Shibli Nu'mani contributed much to the success of the Mohammedan Anglo 
Oriental College. He admitted the importance of Western learning but at the same 
time was not prepared to ignore the Oriental subjects or belittle the merit of Islamic 
sciences. At Aligarh, he bravely withstood the radical Western impact, which was 
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threatening to destroy the identity of the Mushms. By his writings, lectures and strict 
obedience to Islamic way of life he attracted a large number of Muslim students and 
thus saved the college from being drowned in the whirlpool of Western culture. 
Shibli spent about sixteen years of his life in the service of the Aligarh 
College, but he felt that the College was not shaping itself on a correct line. The 
main reason for Shibli Nu'mani's disillusionment with the Aligarh College was the 
inadequate and unsatisfactory provision of religious instructions there. He was 
completely dissatisfied with the way the religious instruction was given in this 
College. It also pained him that the Arabic language was never given the importance 
that was its due by virtue of the College being a Muslim seat of learning. He saw that 
it was dominated by the students for the purpose nothing other than to get the 
Government jobs. Most of them were neither interested in the thought currents of the 
new age nor did they develop any genuine love for Islam and Islamic traditions. 
Therefore, he felt a need to establish such institution, which could instill into their 
students the spirit of classical Islam and also develop their critical mind by 
acquainting them with the Western ideas and new thinking.'^  
Nadwa 
After being disillusioned at Aligarh, Shibli decided to serve the cause of 
Nadwat-al-Ulama, Lucknow. He worked constantly to renovate the system of 
traditional education and to introduce temporal sciences and technical training in 
Nadwa, Nadwat-ul-Ulama was constituted in 1892 and Dar-Ul-Ultim was established 
in 1898. Mawlawi Sayyid Muhammad Ali Mongeri became the first Nazim of the 
Dar-ul-Ulum. It sought to strike a balance between the two schools of thought, 
Aligarh and Deoband. The moving spirit behind Nadwa was Shibli Nu'mani.'^ 
In 1904 he took up the editorship of the journal Al-Nadwa and served it till 
1913. The journal was instrumental in revolutionizing the thought of the Indian 
Ulama and in broadening their outlook. As the Educational Secretary of Nadwa he 
promoted the teaching of modem Arabic, International Affairs and paved the way for 
establishing a well-equipped library. He strengthened the financial condition and 
laid stress on appointing teachers holding specialization in a particular field of study. 
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The study of English, Sanskrit, modem Arabic and Hindi was introduced. With a 
missionary spirit, he set up a team of students with the name of Khadim-al-Din 
whose members were to live a disciplined life and devote them in preaching of the 
principles of pristine Islam in the countryside. A supplementary organization was 
Anjuman-al-Moi'n whose members were to propagate the benefits of education at 
Nadwa in different parts of the country and also to find means to help the poor and 
needy boys In fact, he wanted to make Nadwa the epicentre of all Islamic activities. 
In the years to follow, Nadwa was able to produce a band of scholars who were in a 
position to refute the unfounded allegations by the critics of Islam.'^  
Shibli became so much attached to Nadwa that it became everything for him. 
He dedicated every minute of his life to make Nadwa a worthy institution. He 
wanted it to develop into a university of Islamic studies and culture whose products 
might be having thorough knowledge of Western ideas and new thinking. However, 
towards the end of his life he was discontented to see that the Nadwa did not shape 
itself according to his own desire due to non-cooperation of the 'Ulama Group'. 
Shibli at Azamgarh 
Shibli's concern for Muslim education in his hometown found expressions in 
1883 when he laid the foundation of a school at Azamgarh and named it National 
School. He desired to see the students of this school speaking English by the time 
they reached Standard V. He also wished to provide the school with boarding 
facilities so that students could live at low expense and in an environment, which 
would help them inculcate Islamic moral and religious values. This school has since 
then developed in stages and has now reached the status of a Post-Graduate college, 
the biggest Muslim institution in Northern India after Aligarh Muslim University. 
Later after his resignation from Nadwat-al-Ulama, Shibli came back to settle at 
Azamgarh and laid the foundation of Dar-al-Musannefin (Shibli Academy) in 1913. 
This institution is among the premier institution of higher learning of Islamic, Indo-
Islamic and Indian historical studies. With a similar spirit to promote the study of 
Qur'an and Islamic sciences, he extended a helping hand to Madrasa Islah, Saraimir, 
where preliminary study of Islamic sciences was already started.'^  He visualized the 
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Saraimir institution as a Muslim counterpart of Hindu Gurukuls and a meeting point 
of different streams of Islamic thought. Inspite of the fact that he was a staunch 
follower of Hanafi school of jurisprudence he tried to resolve the differences 
between different sections of theologians through the oriental institute of Saraimir. 
For this purpose, he arranged a meeting of theologians of different schools of 
jurisprudence there, so that an integral and cohesive picture of Islam could be 
presented before the Muslims. He introduced new courses in the different areas of 
the theological learning. The obsolete books of jurisprudence, grammar, philosophy 
and logic were expunged firom the curriculum. The Arabic language and literature 
were given central place. Shibli gave a significant place to English language in the 
curriculum as a part of fulfillment of the objectives of training and producing a group 
of theologians acquainted with modem intellectual trends through English edu-
cation.^ ° 
Shibii's Attitude towards Scientific Knowedge 
Mawlana Shibli successfully expounded that Islamic sciences and learning 
contributed immensely to the growth of human knowledge and if the Muslims had 
not devoted themselves to the study of Arts and Sciences of the preceding ages, 
much of Europe's achievements of which they are so proud, would have perished. 
Shibii's work entitled Musalmano Ki Guzashta Ta'alim highlights the 
contributions of medieval scientists and scholars for the conservation and 
dissemination of human knowledge. He pointed out that Baghdad became a great 
seat of learning and the Muslims learned Mathematics, music, geometry, medicine, 
logic and natural sciences on a new scale from other communities, mostly Christians. 
They were the first to pay attention to the opening of translation bureau. The 
Umayyad and Abbasid rulers were also great patrons of learning. A large number of 
books on Science, Medicine, Greek philosophy and other branches of knowledge 
were collected from Italy, Greece, Syria, Iran and other far off places at rich price. 
These books, which were mostly in Latin, Syriac, and Sanskrit, were translated into 
Arabic and Persian. The translators were mostly Christians, but Jews, Zoroastrians 
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and Indians also rendered great service. The Muslims improved these translated 
works to such a level that the original works were soon forgotten. In fact, some of 
the original works are extant only in its Arabic translation. 
The Muslims were, however, not blind imitators. They strove and worked to 
remove some of the errors of Greek thinkers and generated a renewed interest in 
Greek philosophy. They also offered enthusiasm to the study of social sciences, 
invented new scientific equipments, devised mechanical and water clocks, calculated 
the speed of light, designed apparatus filtration and distillation, formulated methods 
to test and differenfiate various acids, laid the foundation of the science of Chemistry 
and by their numerous experiments on plants added valuable information to the study 
of Botany. The science of Opfics made great advancement. 
TJieir intense spirit of enquiry and research raised human knowledge to a new 
pedestal. Scholars and thinkers such as Imam Razi and Imam Tusi enjoyed greater 
reputation than the Greek thinkers. A number of early modem discoveries and 
invention, which are attributed to the Europeans, is actually the early works of the 
Arabs. 
Shibli observes that the advent of Islam released and charmelized the latent 
energies of the Arabs towards understanding of the universe. The Holy Qur'an with 
its unique style of presentation is a miracle in itself It challenges human being for a 
writing of similar kind and calls upon its followers and readers to know and unfold 
the secrets of the universe. To the Arabs and Muslims at large it became a guideline 
for opening new outlook of knowledge and wisdom. Muslim scholars and travellers 
who visited distant lands opened a new era of exchange of intellectual thought and 
ideas.^ ^ 
Here Shibli chiefly pays attention to show how the Arabs acquired knowledge 
and wisdom of the preceding ages. This has been examined in two ways: the first 
relates to those sciences of which the originators were Muslims; and the second deals 
with those branches of knowledge which the Muslims borrowed fi-om other 
communities and then improved and perfected them to such a degree that they are 
accredited as their originators. 
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The theme of MusHm resurgence or the assertion of a distinct Mushm identity 
was given manifestation in Shibli's writings, covering a wide range of Islamic 
history, religion, culture, philosophy, education, politics etc. Muslim ingenuity and 
scholarship of the past Islamic days were frequently referred to motivate the 
Muslims to march on the path of advancement. He also wanted to liberate the mind 
of the Westernized Muslim intellectuals from the mental slavery of the west. 
Reasons of Decline of Madrasa Education 
Shibli keenly probes why the Muslim education suffered a decline. According 
to him the practice of giving lectures gradually died. The studies of rational sciences 
were almost ignored. Students were taught to strictly adhere to any one of the four 
schools of Islamic thought. In course of time, it gave birth to imitative method of 
education. The spirit of investigation and discovery lost force. Technical skill and 
study of crafts failed to meet new requirements. Little attention was paid to the study 
of logic and philosophy and in some madrasas these subjects did not find a place in 
the curriculvim of studies. The Abbasid Khalif, Mutazidbillah issued a royal order 
forbidding booksellers to sell books of philosophy '^*. A mufti of the Ottoman Empire 
was asked to discontinue his lectures on Philosophy. Ibn Rushd had to disown his 
own writing when the Sultan of Morroco made him a captive. Political Science and 
Histor)' were not properly taught.'^ '' 
Other Academic Reforms 
Shibli's educational thought frirther found expression in the preparation of 
syllabi of madrasas in the State of Bhopal^ . Sayyid Sulaiman Nadwi opines that in 
India this was the first attempt to reform the Arabic madrasas. The notable change 
made by him was that the subjects of Philosophy, logic. Theology, Hadith and 
Mathematics were also introduced. This was similar to the syllabi of Mohammedan 
Anglo Oriental College, Aligarh. Shibli was among those who were called to give 
their opinion for educational reforms in Madrasa Alia (Calcutta), Osmania 
University (Hyderabad) and Dacca University. In 1913 the Sultan of Turkey 
intended to establish a University in Madina whereupon, Shibli, among others, was 
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asked to prepare Arabic text-books. But Shibli was unable to undertake the 
responsibilities on account of his fast deteriorating health. Notably, through many of 
his writings he expounded the role of Muslim women in the history of early Islam 
and thereby emphasized the need for the education of women. 
Meanwhile Shibli attended the Government Oriental Conference (1910) held 
at Shimla. In his address, he proposed the study of Oriental subjects including the 
study of Archaeology, cataloguing, promotion of vernacular languages and 
integration of Oriental and Occidental thought. He also called for providing incentive 
to students by grant of fellowship and scholarship and appointment of inspectors in 
madrasas. Though these suggestions were not implemented but they show the 
progressive attitude of Shibli. Herein emphasis was also laid on the collection on 
manuscripts, royal decree, paintings, calligraphic works and publication and display 
of Arabic and Persian literary works by holding annual exhibition.^ * 
Mawlana Shibli Nu'mani not only repudiated the orientalists' 
misinterpretation of Islamic tenets but also expressed deep concern over the anti-
Islamic campaign of the Arya Samaj Movement. Shibli's reformist zeal was 
reinforced with the increasing activities of the Arya Samajists. To counter the anti-
Islamic preaching of the Arya Samajists he advocated the learning of Hindi and 
Sanskrit languages to understand the nature of their attack on Islam and counter 
attack the ideological base of Hinduism. As part of his revivalist strategy, English, 
Hindi and Sanskrit languages were to be studied to give effective answer to the 
critics of Islam at home and abroad. Thus, the institutions of Nadwa, Madarasa at 
Saraimir and the Shibli Academy came to be regarded as the three mile-stones on the 
long road of Islamic revivalism. 
Integrating Compatible Western Thoughts 
Shibli was of the opinion that much of Muslim hostility to Western learning 
arose because of their ignorance to European languages. This was why he 
emphasized the learning of English and setting up of a committee known by the 
name of Majlis-i-Ilm-i-Kalam in order to select those of Western thought which are 
compatible with Islam. With similar objective he successfully persuaded Sayyid 
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Hasan Bilgrami to undertake the translation of the holy Qur'an into English. A 
corollary effort was Shibli's reinterpretation of Islamic scholasticism in the light of 
modem thinking. 
Mawlana Shibli Nu'mani felt that the critics of Islam on the basis of modem 
philosophy have leveled charges against Islam, which are entirely new in import and 
style, and would hardly met those trained in old philosophy, no matter what claim 
one may make about their soundness. Any criticism can be rebutted convincingly 
only after clearly understanding the essence of the criticism and the premises on 
which criticism is founded. Those subjects (modem philosophy) are in English 
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language and therefore knowledge of English for Ulama is essential. 
Although critical of an underiying anti-Islamic cross-current in Western 
Orientalism, he is among the eariiest Muslim to pay tribute to Western scholarship 
for its painstaking investigation of the cultural and religious resources of Islam, its 
methodology and its effort to establish a historical and scientific perspective for the 
study of Islam. Guided by modem needs he strove to make Islamic doctrine 
compatible with modem philosophical and scientific thought. With this end, in view 
he called upon the Muslims to pay attention to both religious and secular sciences, 
and cherished the desire to see the new generation open new horizon of leaming and 
creative thinking. All this contributed to soften the attitude of the conservative 
Ulama of the nineteenth and early twentieth century. He was perhaps the earliest 
Indian in modem times to make a study of the Indo-Arab intellectual relations and 
the rich contribution made by ancient India to the growth of Arab knowledge and 
wisdom. 
Integrating Faith and Reason 
Mawlana Shibli advocated that the mode and message of Islamic revelation 
confomis the nature, science and reason. To him Islam was a self-necessitating and 
self-justifying process of faith and action.^ ^ He was enthusiastic about the scientific 
spirit of the West, particulariy its experimental, inductive method of which he made 
use at different places to bolster up his arguments.^ " 
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Shibli prefaces his presentation of Islamic tenets with a brief discourse 
showing that Islam is the only religion that thoroughly calls upon man to use his own 
reason and investigative nature. 
The motive of his thinking was to establish a synthesis between faith and 
reason. He maintains that conflict and tension between science and religion did not 
arise in Islam as it is to be seen in Europe during the sixteenth and seventeenth 
century. In his Al-Kalam Shibli designates Islam as 'religion of nature' {Dln-i-Tabia) 
in which reason is allotted a paramount role in judging the truth of religious beliefs. 
For instance, Shibli advocates that Islam is the only religion in the world that has 
been established by reason and one has to accept religion on the basis of reason. This 
is the great difference that marks out Islam clearly from all other religions. Shibli 
forwards the views of medieval thinkers such as Al-Ghazali and Jalaluddin Rumi for 
the promotion of his rationalist modernism. He tries to rationally explain 
Prophethood, Spirit, Revelation, Angels, and Miracles. He believes that human 
reason as it is understood in the sciences is still far from having grasped the fullness 
of this Universal Order and its laws adequately. Shibli displays greater awareness 
with regard to specific difference between rational and suprarational modes of 
knowing. In short, shibli's understanding of the theological epistemology has its own 
importance.^ ^ 
A Man of Action 
Shibli was not satisfied with mere writing, lecturing, and attending 
conference, but also believed in action. He actively worked for the protection and 
preservation of Urdu in the nastaliq script. In 1912 when Bum, the Chief Secretary 
of the government of Uttar Pradesh initiated a move for the introduction of Urdu in 
devnagri script, Shibli, as a member of the Vernacular Scheme Committee, 
vehemently opposed the move, and thus, Mr. Bum's scheme of introducing Urdu in 
devnagri was foiled. The period also witnessed a general policy of British historians 
and administrators to write Indian history in such a manner to create discord and 
animosity among the Indians and also to create a feeling of inferiority complex in 
them. The Indian Press would very often comment on this British policy, but it was 
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in 1912 at Delhi that Shibli placed a resolution to this effect demanding withdrawal 
of objectionable books taught in schools and universities. Consequently, a number of 
objectionable books were withdrawn from the courses of study and the British 
government ordered a general scrutiny of all historical books. ^ The academic 
potentiality of Shibli was recognized and the British government awarded him the 
distinguished tide of Shams-al-Ulama. Other organizations and institutions also 
honoured him. He was appointed Fellow of Allahabad University and a member of 
its Board of Studies in 1895. He was made a member of the Bombay Branch of the 
Royal Asiatic Society of Great Britain and India, and the first Secretary oiAnjuman 
Taraqqi Urdu in 1903. In 1908 he was made the President of Edinburgh Muslim 
Society. In 1912 he was appointed a member of the Allahabad Government 
Vernacular Scheme Committee. He was also a valued member of various other 
committees — the committee on the controversy of Urdu and Hindi and the 
Committee for Hindu-Muslim unity convened by the government.^ '' 
Reformation of Madrasas 
Historical Perspective 
Mawlana Shibli Nu'mani recounts the model of an ideal madrasa from the 
historical point of view. According to him during the early days of Islam, principles 
of syntax, rhetoric and morphology were evolved for the proper understanding of the 
Holy Qur'an and Arabic language so that the non-Arab converted to Islam could 
easily understand the Qur'anic precepts. Fable writings of yonder days gave way to 
new themes embodying human manners and obedience, rights and duties, and 
proselytizing activities of Islam. In order to follow the foot-steps of Prophet 
Muhammad (SAW) and to regulate Muslim social behaviour, different branches of 
Islamic sciences were initiated, such as hadith (tradition of Prophet Muhammad 
{SAW)),fiqah (principles of Islamic jurisprudence), qasas (instructive histories), etc. 
That these studies were not beyond the pale of reason and enquiry, principles of 
Asma-al-Rijal (critical study of the character of the transmitters of hadith), Usul-i-
Isnad (figuring out all the persons involved in transmitting the tradition of Prophet 
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Muhammad (SAW) and the study of their character) and Ilm-i-Dirayat (principles of 
investigation) were formulated. All this placed the Arabs in an advantageous position 
in religious scriptural controversies over their rivals-the Jews and Christians. Later 
when Islamic thought was confronted with Greek philosophy there emerged Ilm-ul-
Kalam or Islamic scholasticism. Metaphysics also received new attention. The 
subsequent history of Muslim education is marked for its vigour and passion. 
Shibli by his various writings endeavoured to highlight the past history of 
Muslim education and also to draw the Muslims out of obscurantism and educational 
backwardness. He was the driving force of several Muslim educational institutions 
wherein he tried to make education more meaningful and purposefiil. 
The madrasas, in the zenith of Islamic community, ftinctioned like modem 
colleges and universities with well-equipped libraries, were known for their 
excellence. Herein students were free to choose the subjects of their liking. Lectures 
were delivered and after a time bound period certificates were given to the students. 
The practice of imparting education on private basis by eminent teachers continued 
simultaneously. Like the ancient Greeks, Qur'anic education in its early phase was 
transmitted orally, in which hundreds of teachers were involved in teaching and 
training.^^ 
Shibli realized that the co-operation of the theologians and the English 
educated Muslims was indispensable for the success of his scheme of education. He 
once remarked that 
"If, on the one hand, the spread of modem education amongst the 
Muslims was largely dependent upon the support of influential 
theologians, the religious movement, on the other hand, needed the 
support of English educated Muslims for its success."" 
Shibli's main pre-occupation was to resolve the crisis of the Muslims. For this 
purpose, he embarked upon extensive research and looked into Islamic intellectual 
resources. The quest produced biographies of Islamic reformers and thinkers. This 
provided him necessary input to resolve the intellectual crisis faced by the Muslim 
Ummah. 
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In the Indian sub-continent the first noticeable change in the syllabus is to be 
seen in dars-i-nizamiyah of Firangi Mahal, a distinguished centre of Islamic 
learning. It became a model for Indian Madrasas in the nineteenth century, for the 
first time books of Indian authors were introduced. The syllabus was prepared with a 
view to develop the mental faculty of the students. The books taught included 
philosophy and music. Jurisprudic texts, which unnecessarily gave birth to hair-
splitting religious debates, were deleted from the syllabi. This largely explains why 
the Ulama of Firangi Mahal remained aloof from Shia-Sunni religious 
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controversies. 
Dissatisfaction with the Dars-e-Nizamiyah started appearing in the circle of 
Ulamas from late nineteenth century. The nature of its shortcomings were indicated 
in broad terms and the areas which need replacement, modification or only change in 
teaching techniques were separately pointed out. 
Shibli started his crusade against the prevalent Nisab with his article 
"Musalamanon ki Guzishta Talim." The article was read at Lucknow in a meeting of 
the Muslim Educational Society in 1887. It was a revelation for Muslim theologians 
who had already started realizing shortcomings of the existing Nisab. The first 
resolution adopted in 1894 at the inaugural conference of Nadwat-ul-Ulama at 
Kanpur therefore, related to the need for introducing change in Nisab. Here again 
Shibli while seconding, the resolution, made a scathing attack on the prevalent 
system and exposed its deficiencies. 
Shibli argued that the education imparted in Madrasas were not strictly a 
religious education because in the syllabus of Dars-e-Nizamiyah there were more 
books on Greek philosophy and science than on theology. Therefore, he failed to 
understand why the Ulama were hostile towards English education. Shibli travelled 
far and wide for the cause of traditional education but his contact with the English 
system at Aligarh convinced him of the shortcomings in the traditional system.'*^ 
Shibli's criticism of the educational system was not directed against the basic 
premise or the aims of education as conceived by the traditional institutions. His 
criticism was directed only against total acceptance of syllabus, which had outlived 
its relevance in certain subject areas. There was therefore little scope for 
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disagreement. What is, however, overlooked is the need to think about the place of 
traditional educational institutions in the present day India. 
Special care was taken to design a syllabus through which a student should 
acquire complete mastery over Islamic subjects. At the same time he must not shed 
the ethical and spiritual values cherished by Islam from himself. This will prepare 
him to go out and shoulder successfiilly selfless leadership of the community and 
play significant role in the propagation and spreading of religious ideas of Islam. It is 
made clear to every student that the aim of their education is not to prepare for a 
lucrative job or to accumulate degrees. It is a religious education, pure and simple, to 
prepare a group in the community which is always ready to revive the Sunnah of the 
Prophet (SAW) and uphold the name of God. The Nisab at the Dar-ul-Uloom, 
Nadwat-ul-Ulama has been subjected to continuous scrutiny and revision as to face 
the contemporary changes. 
Mawlana Shibli attempted to open new educational institutions and make 
necessary modification in the existing syllabus of the Indian Madrasas. Shibli drew 
their attention to parallel situations in the Islamic past to bring about the required 
change in their attitude. He wanted to Islamize the modem knowledge but opposed 
the Westernization of the Islamic knowledge. 
Inspiration from Other Communities 
Mawlana Shibli Nu'mani did not mind borrowing European ideas and 
institutions if they were essential for the regeneration of Islam. Shibli was much 
impressed by the ascetic and simple life of Hindu preachers. These preachers were 
not only familiar with their theological subjects but were also conversant with 
modem philosophical theories. Shibli praised the Hindu educational institutions 
through which the Hindus were being trained to undergo hardship and deprivations 
for the cause of Hindu solidarity and advancement. They got the modem education 
through English language. Shibli drew the attention of the Muslim obscurantist's to 
this development. He said that the Hindus were advancing in the field of modem 
education and their adherence to Hindu faith did not act as an inhibitory force in 
their advancement. In fact, the Hindus, who got English education, were better"*^  
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equipped to project their religion in new perspective. The acquisition of English 
language was a source of their elevation and exaltation among the world nations. The 
acquisition of modem knowledge was not an impediment to their religious 
revivalism. As a matter of fact, it was the modem education that made a section of 
Hindus more cultural-conscious and consequently revivalist. Shibli appreciated the 
Hindu response to modem education. He pointed out the Christians' advancement in 
modem education and their increasing involvement in the religious activities in the 
Westem countries. The simultaneity of the secular and missionary movements in the 
Westem countries provided increased credibility to Shibli's co-existential 
arrangements in the Muslim education system. 
He drew the content of thought from the Islamic past but adopted the Westem 
research methodology to test its authenticity of the issues. Shibi's intellectual defense 
mechanism was based on Islamic revivalism. Actually, it was not an admiration of 
the past but was intended to reactivate the theological elements of Islam. 
His biographical writings of Islamic heroes gave a detailed account of the 
theological and intellectual problems of that period. For instance in Al-Ghazali, he 
discussed the different philosophical issues and emphasized the need for iimovation 
in Islamic thought. He also gave an account of the Europeans' contribution to the 
advancement of knowledge.''^  
His planning of education was based on the combination of the Westem 
knowledge and oriental learning. This combination was indispensable for the 
development of that intellectual equipment which would enable a civilized Muslim 
to hold his own in the competitive stmggle of the modem world. He visualized an 
educational system to propagate his hypothetical formulations regarding the 
rapprochement between the oriental and Westem system of education. 
In Sirat-un-Nabi, the celebrated biography of Prophet Muhammad (SAW), he 
discussed the intellectual movements of the 19"^  and 20"' centuries and analyzed the 
line of thought advocated by the Westemized Muslim intellectuals for the solution of 
Muslim problems. The collection of material on different dimensions of Islamic 
history was a colossal task. He employed Westem technique of investigation to 
separate fact from fiction in the vast theological literature. He was one of the first 
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historians in modem Muslim India to pay tribute to Western scholarship for its 
efforts to establish historical and scientific facts/'* 
Shibli advocated forcefully for the removal of outdated books of Arabic 
grammar, Philosophy, logic and scholastics. He emphasized the need for functional 
icnowledge of Arabic as it was the basic tool of investigation into the theological 
material of Islam. He wanted a transformation in the thought process in religious 
elites through a realistic theological instructional programme. He also took a daring 
step to introduce Hindi and Sanskrit in the curriculum so as to make familiarize the 
theologians with the writings of Hindu adversaries of Islam. 
Tlie type of Muslim theologians that Shibli wanted to train necessitated the 
establishment of an Islamic research centre. The establishment of the Shibli 
Academy known as Dar-ul-Mussannafin at Azamgarh was another explicit 
institutional expression of his version of Islamic revivalism. The academy was to 
provide research and training facilities to Muslim scholars of theology. It was 
visualized as a research centre of Islamic history. Philosophy, jurisprudence and 
literature. Shibli was aware of the indispensability of a research horary as he faced 
many problems while writing biographies of heroes of Islam. He believed that the 
library should be a repository of Muslim cultural and theological wealth'*^ . 
Through the academy, Shibli wanted to train a body of Muslim scholars to 
disseminate the theological knowledge on a wide spectrum and reassert the 
distinctiveness of Islamic faith. Shibli wanted to form a "Solar system of Muslim 
Scholarship". Dar-ul-Musannafin became a publishing institution of considerable 
significance, keeping Islamic orthodoxy in India in touch with atleast the fringe and 
the frontier of modem Western thought and methodology.''^  
Shibli was aware of the socio-economic and politico-cultural advantages of 
modem education. He established an English medium school in 1883 in the city of 
Azamgarh well before his association with Nadwa and Saraimir institutions. 
Although he wanted some sort of link between his English institution in the city and 
that of the oriental institution in the town of Saraimir, he was not prepared to 
submerge the separate identity of the English School. However, this does not mean 
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that Shibli was against other modem institutions established by the private 
entrepreneurs/* 
Shibli's criticism of modem system of education should be viewed with 
reference to his experience of the first Muslim modemist institution of Aligarh. 
Shibli was apprehensive of the government controlled institutions of modem 
leaming because it curbed the initiative and independence of the students. This 
experience of the functioning of the Aligarh College led realise him the necessity of 
establishing a Muslim controlled and managed institution Shibli wanted the 
involvement of Muslims in the process of educating their children. He abhorred the 
idea of total dependence upon governmental measures for educational upliftment. He 
believed that the level of community's involvement in the expansion of education 
was an index of the level of its attainment of self-reliance and self-confidence. The 
private educational institutions were the indicators of national awareness. The 
intellectual achievements of the government controlled Muslim institution of Aligarh 
were disappointing. He did not find the originality of thought, the adventurous spirit 
to plunge into the unknown areas of knowledge and real fi-eedom amongst the 
products of Aligarh''^  
Shibli's discourses on Muslim education, politics, religion, philosophy and 
history etc., were the different channels for the realization of his objective — the 
regeneration of Islam. 
Shibli's evaluation of the contemporary situation and its implications for 
Islamic thought, his reactivization of the theological elements of Islam and his 
reformation of the Islamic curriculum, etc., eamed him a place of unique distinction 
in the Muslim history. Shibli realized that the prevalent theological curriculum was 
obsolete and was a major hindrance in the growth of Muslim obscurantism. Shibli 
traced Muslim intellectual decadence to the defective system of theological system. 
It arrested the intellectual development of the Muslims and stifled their creative 
power. There had been no change in the Islamic curriculum for the last four hundred 
years. The contemporary developments in the field of knowledge were ignored. Any 
innovation was an anathema to the obscurantist theologians. They were not equipped 
to meet the new challenges. His attempt to restmcture the theological content as well 
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as incorporating Sanskrit and English, and Hindi languages in the curriculum of 
oriental institutions gives an indication of his far sightedness and practical wisdom. 
It was an over all scheme to equip the theologians to face the challenges of the 
contemporary period more effectively. Shibli, in fact, wanted to revive the vibrant 
spirit of Islam^°. 
Shibli's zeal for restructuring the theological contents of the Islamic 
educational institutions, his zest for excellence in Muslim scholarship, his devotion 
for painstaking researches in the vast storage of theological wealth, his passion for 
the reassertion of distinct Muslim identity, his pursuit for co-operation amongst the 
protagonists of different streams of thought, his concern for Muslim apathy to the 
acquisition of modem knowledge, his biographies of Muslim thinkers and 
conquerors, his advocacy for independent Muslim educational institutions and his 
endeavours for the promotion of Urdu were motivated to reinvigorate the Muslims to 
earn a distinctive place in the Indian sub-continent as well as a place of honour in the 
world community. Shibli's experiment on Muslim education may provide a clue to 
solve the educational crisis of the Muslim community in India and abroad as well as 
it may help in evolving a synthetical and integrated pattern of Muslim education in 
the twenty first century. 
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REFORMATIVE APPROACH TO DA'WAH 
The Qur'anic term ''Islah" imply the meaning of "reconciliation". Ibn Manzur in 
'Lisan al-Arab', inscribes "Islah" as the "opposite of corruption". Variants of the word 
"Islah" appear in the Qur'an to refer "striving towards peace" or "striving for pious 
actions"'.Bringing about ''Islah" (reformation) among the people was the duty of the 
Prophets. The word da 'wah also covers Islah (reformation) because it is the purpose of 
da'wah. Reformation carried out by Da'wah movements embraces the reformation of 
the people and society. 
Mawlana Muhammad Ilyas, the founder of the Tabtighi Jama 'at, is arguably one 
of the most influential figures of the twentieth century Islam. Despite his enormous 
contribution towards the development of a powerful grass root Islamic Da'wah 
movement, Mawlana Ilyas has not received much attention in the literature on modem 
Islamic movements."* 
Mawlana Mxihammad Ilyas believed that Muslims had strayed far from the 
teachings of Islam. Hence he felt the urgent need for Muslims to go back to the basic 
principles of their faith, and to strictly observe the commandments of Islam in their own 
personal liives and in their dealings with others. He wrote nothing about his ovra project 
of reviving Shariah and he felt that practical work for the sake of Islam was more 
important than writing about it. The malfuzat and maktubat of Mawlana Ilyas, which 
were compiled by Mawlana Abul Hassan Ali Nadwi and Mansoor Numani, are the 
expression of his anxiety for the fate of the Muslim community in both - its worldly 
conditions as well as its digression from the Prophetic model. Ilyas was convinced that 
community's triumph depends on strict observance of Shariah. He believed that the 
troubles oi' the Muslims are due to their straying from the path of God and adopting the 
ways of title disbelievers. Equally distressing to Ilyas was the widespread practice 
among many Muslims of the Hinduistic and polytheistic customs. It regarded the need 
for the reform of popular traditions'*. 
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According to Mawlana the root cause of all evils is ignorance, disregard of 
religious matters, bad intention and according to him the solution for this problem is to 
give preference to religious matters over worldly matters. To obtain the potential and to 
give up the materialistic mind it is necessary to spare an optimum period of time in the 
path of Allah. 
Importance of Da'wah 
According to Maulana Ilyas the mission of Prophet (SAW) was to regenerate the 
degenerated or deprived spirit of the belief and rituals of the society to which they were 
deputed. At last Prophet Muhammad (SAW) was appointed to restore the essence of 
Shariah and to replace the outmoded customs of the humanity. Since the chain of 
Prophethood had ended, the responsibility of this effort (task) has been placed on the 
Muslim Ummah!' 
MaJdng efforts with the intention of reviving the prophetic practice is noblest 
duty in this world. Allah has consigned the reward and the good effects in this and the 
next world to those who, with an open heart, take these efforts upon themselves. And 
these rewards cannot be gained without these efforts.^  
Mawlana explains the Quranic verses '29:69' to stress the importance of the hard 
work done in spreading the religion {din). The person, who engages in the way of 
realizing a spiritual objective, faces humiliations and bears hardships, God's Mercy 
descends upon that person. Those who strive hard in cause of Allah, would certainly 
receive the guidance from Allah.^ 
Muslim Decline 
According to Mawlana Muhammed Ilyas the main reason for the Muslim decline 
was due to the evasion of the work of Da'wah. He envisaged that people have given up 
organizing 'preaching parties' (jama'ats) for the cause of religion. This practice. 
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according to him, was very popular in the Prophets period. The Prophet himself used to 
send out groups for preaching and everyone who had sworn allegiance to him did the 
same with enthusiasm. During the Meccan period only a handful of people were Muslim 
believers. There, every single Muslim believer endeavored, on an individual and 
personal basis, to present the truth to his fellowmen. In contrast, life in Medina was 
communitarian and urban. Immediately after arriving there the Prophet started sending 
out preaching parties everywhere around. Avoiding this inevitable practice leads to 
loosing the very stuff of the religion.* 
Mawlana recognized that the very foundations upon which the super-structure 
was to be raised were crumbling among the Muslims and even their belief in the 
fundamental articles of faith was weakening day by day. In the Mawlana's own words, 
"The fundamental doctrines have ceased to be fundamental and 
lost the power to sustain and regulate the subsidiary doctrines.'" 
Belief in the supremacy of God and the Apostleship of the Prophet was steadily 
declining, the concept of hereafter was losing its importance, and the dignity of the 
Word of God and the worth and significance of the sayings of the Apostle were getting 
reduced to meaningless terms. Mawlana Ilyas came to the conclusion that the Muslims 
of his time were ignorant of their faith. 
The Mawlana had realized that the Muslims were drifting away from elementary 
teaching of the faith. He also felt that theological sciences were becoming unproductive 
and more over a burden on the pupil, owing to the predominance of worldly interests. 
He said these sciences were becoming valueless because the aims and objectives for 
which one acquires them have gone out of them and the ends and advantages for which 
these were studied are gained no longer.'° 
Methods of Reformation 
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Mawlana also holds that carrying out the duty of da 'wah does not require one to 
wait for any invitation from the people to be called to Islam. According to him in the 
begirming of Islam, Prophet Muhammad (SAW) used to go to those lacking in the desire 
for Din and the truth, attend their assemblies and though uninvited, he still gave them 
the Da'wat. He did not wait for people to invite him.'' 
The primary need therefore was to revive the ardor and enthusiasm among the 
Muslims. It should be brought home to them that there was no other way to acquire the 
faith than to learn it, and the learning of faith was more important than learning of 
material arts and sciences. Once this realization was produced, the rest would be easy; 
the general ailment of the Muslims was lethargy and listlessness. 
Mawlana's Approach towards Madrasas 
According to him the main object of the religious institutions was not to prepare 
students for acquiring jobs in government and other public institutions but to enable 
them to serve Islam and to work for its promotion and propagation, deed or service to 
din is the reason d'etre of education according to him.'^ 
Mawlana was not satisfied with the ordinary and individual teaching which was 
being imparted through Maktabs and Madrasas. He felt that the anti Islamic atmosphere 
was affecting the wholesome development of the students' Islamic personality. The 
knowledge which the student acquires would be neutralized while they come in contact 
with the outside society which is devoid of Islamic atmosphere. Again, such Maktabi 
system of education was more beneficial to the children and there were no arrangements 
for the adults on whom the knowledge and practice of Islam was obligatory. He argued 
that the whole community could not gain Islamic education through this system because 
there are persons involved in different profession for their livelihood could not join the 
Madrasas and Maktabs. '"* 
The Mawliina said: 
148 I P a g e 
Chapter Five 
"I do not say that all Muslim institutions should suspend their 
activities in their own field. But I do believe that this work 
(tablJgh) alone will put real life into those activities. It is 
therefore essential that all the groups working for Islam should 
consider this work indispensable for their mission.'^" 
Mawlana was disappointed that the Muslim community was not under control and 
they could realize that one or two pious in a society is not enough or nothing as 
compared to the general community who are not in Islamic way. Because the way of 
society will influence these odd religious men and it is possible that such a man will go 
astray. He also found that Muslims could not follow an Islamic life as he spends more 
time to his profession or trapped by the surroundings. So he could not even request the 
youths and adults to go and study at Madrasa as they were engaged in their job and 
study. 
Islamic Government 
According to Mawlana Muhammad Ilyas the reason for which the Muslims are 
not granted the rulership and leadership in the world is due to their evasion from 
fulfilling the commandments of Allah and refraining from the forbidden things.'^ 
Inculcating one's self within Islamic mode is only way by which the Muslims 
could achieve the pleasure of Allah and consequently they would be entrusted the reigns 
of governing this world by their Lord. On the contrary if Muslims don't obey Allah's 
laws in their own lives, it is almost impossible to establish these laws in the domain of 
Public life. 
Mawlana Muhammad Ilyas perceives that many people who regard themselves 
loyal to the government and supporters of the government are in reality faithful to their 
own selves and supporters of their own interest. Today their desires are being fulfilled 
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by the government, therefore they are loyal and supporters of it. Tomorrow if their own 
selfish interests are fulfilled by those opposed to the government, they will become the 
loyal supporters of the opposition. In reality such people who worship their own desires 
are not even prepared to be the supporters of their ovm fathers.'^ 
The way to reform these people is not to condemn them or make them oppose the 
government. Their real disease is "worship of their own desire". Therefore even if they 
give up their support for the government, they will still become loyal to some other such 
powers to flilfill their object as long as the disease remains. The way to reform them is 
to make them worshippers of Allah instead of their desires and make them faithful 
supporters of the cause of Allah's Din. Without this effort, their spiritual ailment cannot 
be treated.'^ 
Jihad 
Jihad is one of the important duties in Islam. The duty of Jihad (which all 
Commentators agree is a duty extending to all time) is laid down in the holy Qur'an and 
in the Traditions of the Holy Prophet (SAW). The Qur'an and Ahadith have repeatedly 
emphasized the need and importance of defense of Islam. Jihad is a part of this overall 
defense of Islam. One, who exerts himself physically and mentally or spends his wealth 
and property in the way of Allah is indeed engaged in Jihad. But in the language of 
Shariah this word is also used for the war that is waged solely for the purpose that "the 
Word of Allah shall alone prevail." The slightest desire for worldly gain pollutes the 
purity and mars the nobleness of Jihad. This supreme sacrifice of life in the defense of 
the Faith devolves on all Muslims.The people who make efforts with the intention of 
reviving the general prophetic practice should be considered as mujahidin (the person 
who peiformsyY/jflfiO- '^  
According to Mawlana Ilyas, Jihad should be organized only after the proper 
establishment of the Islamic state. For substantiating this claim he cites the examples 
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from Meccan and the Madinite period of the Prophetic life. In Makkah, Muhammad 
(SAW) carried on his effort of da'wah by going personally to each and every person. 
Apparently, after reaching Madinah, this did not remain the work of Muhammad 
(SAW). Instead Muhammad (SAW) worked from a centre. This he did only after he 
had prepared a special jamaa'ah (group) consisting of those capable of efficiently giving 
the Makki da 'wah with its prerequisites.'^ " 
The requirement of this work then made it necessary for Muhammad (SAW) to 
remain and organize the effort fi-om a centre and to take work from the companions. 
After Prophet Muhammad (SAW) on the basis of this Umar (RA) remain in the centre, 
Madinah, after thousands of Allah's servants were prepared to go for Jihad in order to 
elevate the name of Allah in the lands of Iran and Rome. It thus became necessary for 
Umar (RA) to remain in Madinah, to firmly organize the work of Da 'watul Haq (Call to 
the truth) and Jihadfi SabJlillah {Jihad in the Path of Allah).^' 
Introducing Da'wah Movement in India 
After making a carefiil study of the moral degeneration of the Indian Muslims, 
Mawlana Mohammad Ilyas came to believe strongly that Muslim society needs a new 
type of reform movement and it should be organized on the same pattem as, in his 
opinion, the Prophet and his companions adopted in the early days of Islam.^ ^ 
With such understanding of the pre-requisites of the establishment and promotion 
of the religion, Mawlana Ilyas laid the foundation of a movement which is popularly 
known as Tabligh. In other words we can call it "A Faith-Movement." 
Aims of the Movement 
To teach the Ummah true Islam, to revive the Islamic way of life prescribed by 
God and practiced by the Prophet and his companions was his simple goal. Anwarul 
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Haq in book The faith movement of Mawlana Muhammad Ilyas, observes that the aims 
of the 'Faith movement' was mainly based on two verses of the Qur'an: 
"You are the best community sent forth into mankind you 
command that what is reputable and you prevent that which is 
disreputable and you believe in Allah and let there be of you a 
community calling others to do good and commanding that 
which is reputable and prohibiting that which is disreputable. 
(3:110)" 
"And let there be of you a community calling others to do 
good and commanding that which is reputable and prohibiting 
that which is disreputable. (3:104)^^" 
Mawlana Ilyas realized that among his fellow Muslims faith is fundamental, as the 
belief in the Unity of God and the Prophet-hood of Muhammad was weakening. The 
dignity of the word of the Prophet and respect for religion and Shariah were becoming 
less important and the desire for divine reward and salvation was decreasing in their 
hearts. There was no depth in their religious observances. It became essential to 
strengthen the foundation. '^' 
Mawlana Muhammad Ilyas began tabligh tours and called upon others also to 
come forward and propagate the fundamental tenets of Islam like Kalima, and Namaz 
directly among the masses. People on the whole were unfamiliar with such a thing. 
They had never heard of it before and were reluctant to respond to the call. He explained 
to the people that calling others to do good and reputable is the inevitable duty of each 
and every Muslims and this is the distinguishing mark of the community. 
In a letter to, Mawlana Husayn Ahmad Madani, Mawlana Ilyas describe the aims 
of his movement as follows. 
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"To take the name of namaz (prayer) fast and the Qur'an and 
to mention obedience to rehgion and submission to Sunnah in 
the Islamic world nothing short of making these a laughing 
stock, object of ridicule and disdain. This (preaching) 
movement rests upon inviting (people) towards the 
(realization of the) sacredness and greatness of the above 
mentioned matters and the very foundation of movement is to 
endeavour to revolutionize the environment from scorn to 
exhalation.^^" 
Mawlana Ilyas also aimed to remove the dislike and hatred that existed among 
different sections of the community and replace it by good relationships and affection, 
so that people could learn to respect and value one another and work collectively for 
Islam. He regarded the distance between the masses and the 'ulama' as most unfortunate 
for the community and a great danger for the future of Islam since it foreshadowed 
apostasy and irreligiousness. In the cities political activities and local differences had 
led to general dissatisfaction towards the 'ulama'. Ilyas hoped that participation in his 
work would end this. 
Mawlana Ilyas emphasized upon the 'ulama' the importance of coming closer to 
the masses and cultivating concern for them in their hearts. At the same time he stressed 
upon the masses that they should recognize the rank of the 'ulama' and benefit from 
them. He helped them to understand the speeches of the 'ulama'. He never let go imfair 
criticism or wrong impression. By his efforts he brought the masses, traders, merchants 
and businessmen closer to the 'ulama'. In urban areas those who came under his 
influence learned to tolerate political differences for the sake of religion and to respect 
and acknowledge the 'ulama' despite differences in political ideologies. Rich merchants 
who for years had been estranged from the 'ulama' began to wait on them and to take 
them with honour and courtesy to preaching meetings and functions. 
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During his last illness Ilyas paid particular attention to the problem of bringing 
together different Sunni groups that had been estranged because of minor differences in 
ideas over a period of time. Each group was trying to eliminate differences by refuting 
the ways of others through debate—which had the opposite effect of reinforcing 
differences. Ilyas felt that if they could be made to work together for a common cause 
like religious renewal, mutual misunderstandings might be cleared and minor 
differences would not be magnified. He gave special instructions to his volunteers to 
work towards this goal. He made the 'ulama' most welcome whenever they visited him, 
especially those who seldom came, so that they would feel completely at home . 
Principles of the Movement 
Mawlana Muhammed Ilyas perceives 'Success' can be achieved by individual 
efforts and by collective ones. For real individual success adherence to each and every 
command of God is essential. For collective success Mawlana suggests four means, 
which is to be adopted. These are: 
(1) The inculcation of a missionary spirit: 
This duty has been the common aim of life of all Prophets. When the line of the 
Prophets ended with Muhammad (SAW), the Muslims, as a community, were charged 
with the responsibility of carrying out this task after the Prophet. In the word of the 
Hadlth: "If God causes you to lead a single person onto the right path it is better for you 
than to possess the world with what it contains."^^ 
It is the lack of the missionary spirit which has plunged the Muslims today into a 
slumber of unconsciousness and forgetfiilness. 
(2) The acquisition and transmission of knowledge: 
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Allah says to his Messenger in the Qur'anic verses 5:67 to convey others that which has 
been revealed unto him from his Lord. This applies to every member of the ummah. The 
knowledge spoken of here is "about what Muhammad (SAW) brought for the guidance 
and enlightenment of mankind."^" 
(3) Enjoining the right and forbidding the wrong: 
This task has been entrusted to the whole Muslim community as its mission. But since it 
is, according to Hadlth, the substance of man (faith), it is the essential duty of every 
believer. Mawlana Muhammad Ilyas here paraphrases a famous Hadith thus: 
If anyone of you sees a wrong being done, he must set it right with his hand: if it 
be not possible, then with his tongue; and if that much also cannot be done, then he must 
at least abhor it form the core of his heart and that is the poorest man. 
Ilyas would like to start by inculcating abhorrence of what is wrong from the 
heart, for "when a person does not even have the steadfastness to abhor the wrong form 
his heart, what 'faith' worth the name can he claim to possess." Ilyas also insists that 
controvereial and disputable matters be thoroughly avoided in the activities of the 
movement. 
(4) Mutual cooperation and well-wishing: 
This objective cannot be achieved unless the Muslims are first tied together with ties of 
mutual love and brotherhood. A Muslim, ftirthermore, should consider it his sacred duty 
to protect the honour of another Muslim. All attempts are to be made collectively in 
order to achieve success for the community as a whole. 
At this point Mawlana Ilyas distinguishes between two different techniques for 
action in this direction, viz., (a) First acquire power, then prevail upon the people (by 
dint of force) to live up to these points, (b) First strive among the people with heart and 
155 I P a g e 
Chapter Five 
soul and then employ the consequent favours of the Gracious and Merciful God in 
seeking His further pleasure. 
All the Prophets preached the message oiKalima, i.e. La Ilaha Illa'llah, through 
which the concept of the Oneness and Omnipotence of Allah was brought to the hearts 
of mankind. The revival and resurgence of this concept is the essence of TablJgh. The 
call to the straight path of Islam was to be made with wisdom, love and kindness. Allah 
has ordained, "Call unto the way of the Lord with wisdom and fair exhortation and 
reason with them in a better way" (16:125). The Prophet (SAW) has said, "If Allah 
causes thee to lead a single person on the right path—it is better for thee than to possess 
the world with what it contains." This was the spirit behind tabligh which resulted in the 
spread of Islam far and wide in so short a time and now it is the lack of the same which 
plunged the Muslims into a slumber of unconsciousness and forgetftilness. Thus 
acquiring power and then prevailing upon the people by dint of force is not the way 
implemented by the Prophet. 
One thing he pointed out that it is beyond the expectation that a person would 
change his codes of life by one day, i.e., the revolution in life is not attained by one 
speech, but it is a long process. According to him the way to attain this object was to 
convince the people to leave their own place and spare time in the path of Din and 
propagate the basic principles of Islam. Thus the people who propagate Din among 
others can themselves remember the lessons of Islam. The people who spend time in the 
path of Allah can also benefit from the scholars and gain adequate information to 
develop piousness in their personal life. 
Six points of Tabligh 
Deploring the state of religion among Muslims, Ilyas put forward a six point 
programme as a solution for the existing spiritual decline of the Muslim community. 
The main aim of the Tablighi work is to inculcate these six qualities in one's life. 
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(i) Kalima (article of faitli) Muslims are ignorant of even the basic article of faith so 
the first preaching should be of that article which asserts the divinity of God, after 
correcting the words of the article of faith, one must turn to correcting matters, which 
concern prayer. 
(ii) Namaz (prayer) what has been professed in the Kalimah (of faith) is to be proved 
by employment of one's self and 'resources' in the service of Allah, by offering prayer 
at the appointed hours of the day and night as an obligatory duty. 
(iii) Ilm and Dhikr (knowledge add remembrance of Allah).One should engage in 
remembrance of God (Dhikr) and acquiring knowledge of religion three times morning, 
evening, and a part of the night, according to one's ability. 
(iv) Ikram-i-Muslim (kindness and respect for the Muslims). It emphasized that special 
kindness should be shown to the Muslims and deep respect should be accorded to those 
who were nearer to Allah. The idea was to bring back the various factions and different 
classes in the Muslim society to the fold of the real Islamic brotherhood. 
(v) Ikhlas-i-Niyat (Sincerity of intention). It aims at beautifying one's action by 
performing them in accordance with the commands of Allah and with the sincere 
intention that his efforts would be rewarded here or in the world herafter. 
(vi) Tafrigh-i-Waqt (sparing the time), holding the above as the basic duty of a 
Muslim, one should set out to spread the same everywhere the Muslims are required to 
spare their time for travelling in groups from house to house, street to street, village to 
village and town to town, exhorting the people to lead their life according to the 
pnnciples mentioned above. 
The six points can be elaborated as follows. 
(1) Kalima: 
It calls for an absolute belief in one God and that everything else is his creation. 
From amongst His creation either singly or all put together, none is capable of doing any 
harm or benefit. The entire universe with its varied creations is absolutely dependent on 
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the will of God, for the exercise of the powers delegated to them by Him. It is only 
Allah who has got infinite powers and does not depend on the agency of His creations 
for harm or benefit. A high office or a lofty status will not bring glory and respect unless 
Allah wills so. On the other hand if He wills that failure and ignominy shall befall, so 
will be the case. The only way to approach perfection is to follow in his footsteps. The 
Islamic way of life gives full guarantee of progress and complete success in the spiritual 
and secular fields here as well as in the hereafter. Mawlana Ilyas quoted the verse of the 
Qur'an. "And ye must triumph if ye are (indeed) believers" (3:139), during one of his 
discourses, and he said that Muslims were different from other peoples as far as their 
successes and failures are concerned. Complete adoption of Islam and strict obedience 
to Muhammad (SAW) brings them success in every field, and a deviation from his 
teachings results in failures and humiliation. Qur'an says, "Believe ye in part of the 
scripture and disbelieve ye in part thereof!" (2:85). So practicing what suits oneself and 
ignoring what does not, is no adherence to religion. Allah says "Whosoever doeth right 
whether male or female, and is a believer, verily We shall allow him to live a pleasant 
life and We shall pay them a recompense in proportion to the best of what they used to 
do" (16:97) 
(2) Namaz: 
What has been professed in the Kalima has to be proved by the employment of 
'self and one's 'resources' in the service of Allah. By offering Salat at the appointed 
hour of day and night, one attempts to employ one's 'self in the service of Allah. Salat, 
should, therefore, not be merely a ritual but be so fiill of earnestness that it must 
influence the whole life by further refinement. It should imbibe the spirit of constant 
humility and submission to God and lead to voluntary obedience to all His 
commandments. 
(3) Urn and Dhikr 
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Success cannot be attained without following the precepts of religion, and one 
requires knowing them before following them and so the seeking of knowledge becomes 
essential. It includes knowledge about the commandments of Allah. He told His 
Prophet, "O Messenger! Make known that has been revealed unto thee by thy Lord, for 
if thou do it not, thou wilt not have conveyed His message" (5:67). Thus it became 
incumbent on every Muslim to learn and teach others. A tradition says "Convey to 
others what you listen from me, even if it may be a single verse," and another reads 
"One who withholds knowledge when it is sought of him shall be bridled with fire on 
the Day of Judgement." Ghazali expressed the same sentiment when he said, "Each one 
of us is a scholar of what he knows (it may be only a minor point of religion) and it is 
incumbent on him to impart even this much to others." 
The remembrance of Allah should be followed for the purposes of purification of 
the soul. The Dhikr of Allah will clean the heart of filthy ideas and make it easier to 
imbibe the spirit of the Qur'an and the traditions. The Prophet has said, "Something has 
to be used to clean anything and the cleansing of the heart is achieved by the Dhikr of 
Allah." One should always recount His glory by constant repetitions of Kalim-e-
Tamjeed (words of glorification), durud (express gratefulness to the Prophet) and 
istighjar (asking for forgiveness). Regular Dhikr in the mornings and evenings 
inculcates the true religious spirit. 
(4) Ikram-i~Muslim 
The Prophet has said. "He is not one of us who does not show kindness to our 
juniors and who does not acknowledge the right of our seniors. He is not one of us who 
chooses to deceive us (Muslims). Never can a Muslim be a 'True Believer' until he likes 
for other Muslims what he likes for himself." Putting the rights of others before one's 
privileges, promotes amity and contrary behavior will bring in discord. 
(5) Ikhlas-i-Niyat 
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Every action should be performed only for the sake of pleasing Allah and not for 
any desire to earn fame, honour and public applause. The Prophet (SAW) has said, "The 
Lord, Almighty accepts only those actions that are performed for His sake alone." Allah 
has ordained. The main object should be to win the pleasure of Allah and reach success 
through His service and obedience. At the time of departure of Mu'adh as Governor of 
Yemen, the Prophet told him, "0 Mu'adh ! Be very particular about sincerity in all your 
deeds. A little, done with sincerity, can take you to success. Allah does not look towards 
your possessions, but He does look towards your hearts and your deeds."(Muslim Socio-
Religious Movements / Islam in India, p-138-141) 
(6) Tafrigh-i-waqt 
Those who take up the mission in the spirit of the Prophets and follow their line of 
teaching are the Mujahids. With the coming of Prophet Muhammad (SAW), this line of 
the Prophets came to an end. Now the duty to bring others to the right path is the 
responsibility of the Ummah. This is a process to reform the society and rectify one's 
ovm self. Allah says 
"As for those who strive for us. We surely guide them to Our path, and Lo! 
Allah is with the good." (29:69)." 
In order to achieve the above mentioned qualities, Mawlana Muhammad Ilyas 
recommends a comprehensive programme derived from the excellent ways and Sunnah 
of the Prophet (SAW). It includes all the principles essential for collective and 
individual success. Some time has to be spared to learn and practice the above 
mentioned prescriptions, in order to follow the right path. Travelling far and wide gives 
an opportunity to carry this message to the Muslims of the world. 
The Programme and Its Execution 
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The programme is executed by making Muslims move about far and wide in 
seeking and imparting the essential religious knowledge and in the spreading of and 
adhering to the sacred injunctions of Islam. The Muslim's own practice thus will be 
linked with the call to practice.^ "* 
According to Mawlana Ilyas a man in his own home cannot get enough 
concentration and time to attain Islamic knowledge, because of his daily engagements. 
So it is very essential for him to spare time in the path of Allah and learn the most 
essential things, which is to be applied in his practical life, with due attention. 
The Da'wah work according to Mawlana should be undertaken with due respect to 
the values of compassion and mercy. If a mubalig is doing this work because he feels 
sorry for the sad state of his fellow-men, then he is certainly ftilfilling his duty with 
compassion and sympathy. If he does not have this disposition but has another 
intention, then he will be involved in pride and self-elation from which no benefit can be 
expected.^ ^ 
The TablTghi Jama'at asks Muslims, irrespective of their educational or economic 
backgroimd, to come together and spare their time for travelling in groups, from house 
to house, street to street, village to village, tovm to town, exhorting the people to live 
their life according to the principles mentioned in Islam. They are to spend, these days 
in living collectively in the spirit of Muslim brotherhood in an atmosphere of harmony 
and love. "Their sole occupation will be", Ilyas explains, that the acquiring and 
imparting of Islamic knowledge, inviting the attention of the people towards Islamic 
practices, spreading the message of Allah, hymning his Glory and Sanctity and offering 
prayers iuid supplication at every step.''^  
Maulana Ilyas stresses the importance of the purification of intention on the part of 
Muslims to bring about a true and comprehensive reformation of their deprived and 
corrupted condition. Mawlana, usually advised the workers of the movement to carry 
out the Dawah activities with a constant guard on their intentions. Without involving a 
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pure intention in the Da'wah, it cannot bear fruits. According to him, the workers 
should focus their vision on the obedience of Allah's commandments and the desire to 
please Him alone. The rewards will be proportionate to the extent of sincerity and the 
strength of this objective." 
Each party going out for tabligh comprises about ten persons. One of them, with 
a comparatively better religious knowledge and the capability of management would be 
choose as their Amir (group leader). After gathering in the mosque for supererogatory 
prayers and prayers of supplication they move out with moderate manner hymning the 
Glory and Sanctity of God and not indulging in anything which may be irrelevant to this 
sacred occasion. Those who decide to go out on a preaching tour are put together and 
assigned an area of work by experienced members of the Movement. The groups are 
assigned a precise area of tabligh work according to the time and money each one is 
able to spend. When they reach the locality where they are to deliver the 'call' they once 
again raise their hands in collective supplication (Du'a) before God. The Arriir has to be 
obeyed by everyone in the group. He will do everything possible for the comfort of the 
members. He holds Mashwara (council) on every point and at every step and proceeds 
according to the Mashwara. They then go on their Gasht (rounds) from door to door and 
collect the people in the mosque where they will exhort them to observe their duty to 
T O 
Allah on the lines of the 'six points' of the programme explained above. 
In these tours everyone should resolve to practice politeness, courtesy and 
earnestness in fulfilling one's duties Each member of the group meets their expenses 
themselves .The jma'at mainly concentrates on three things, primarily to learn the 
principles of Islam, secondly to convey the Islamic teachings in the locality they reside, 
and finally to prepare a jama'at from that locality. In Muhammad Ilyas' vision, the work 
of Tabligh was a process of self-reformation and a service to Allah by his humble 
slaves. The main object is to win the good pleasure of Allah and reach success through 
his service and obedience. 
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CONCLUSION 
Islam was disseminated across the length and breadth of the world through 
the work of da 'wah. After the demise of the holy Prophet (SAW), the Muslim 
thinkers and scholars not only emphasised the importance of da 'wah in Islam but 
also endeavoured to add its utility and viability. India being the land of diverse faiths 
provided good opportunity for the Muslim thinkers to look for viable strategy i.e. for 
making the da'wah effort effective in the country. The 20"^  century Indian sub 
continent provided a more prospective atmosphere for carrying out da 'wah activities 
because the land was enriched with great Islamic scholars. The thinkers put forward 
different approaches for accomplishing the cause of da 'wah. 
In the light of Quran and Hadith it is clear that the propagation of Islam is 
the duty of every Muslim. The world is essentially a battle field of the forces of light 
and the hazard of darkness and it is the duty of a Muslim to illuminate him self with 
the light of Islam and then act as a torch bearer to those groping in the dark. If the 
Muslims have perceived this duty and acted upon it, a new chapter will be opened in 
the history of Islam 
Allama Iqbal stresses on the demolition of intellectual base on which the un-
Islamic systems thrive. He was harsh at the claim of West to be the propagators of 
enlightenment and progress. He studied the anatomy of the ideas advocated by them 
and thereafter brought its intrinsic exploitative premonitions into lime light. The 
superflousness of democracy, secularism and capitalism was highlighted by him in 
his poetry in a befitting way. For instance, he viewed democracy as a system where 
all people whether good or bad are valued equally. According to him the penetration 
of those bogus ideals upheld into the Muslim minds had caused great harm to them. 
He therefore, stressed them to reconstruct their rely thought and conduct in 
accordance with the true spirit of Qur'an. 
Another unique contribution of Iqbal to the contemporary Islamic thought is his 
bracketing modem science with 'God-consciousness' which he considers more 
precious than mere belief in God. He equates the scientist's observation of nature 
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with seeking a kind of intimacy with God, a kind of mystic search in the act of pray. 
He asserts that 'scientific observation of nature keeps us in close contact with the 
behavior of Reality (God), and thus sharpens our inner perception for a deeper 
vision of it. This alone will add to his power over nature and give him that vision of 
the total-infinite which philosophy seeks but cannot find. 
Maulana Thanwi deals with the varied phases of Tasawwuf, their intricacies and 
subtleties separately and independently, analyses their essentials and assigns to each 
stage and state its particular position and then on synthesis gives a comprehensive 
view about Tasawwuf. He stresses over the importance of acquiring and imparting 
knowledge. He probes into the spiritual disease of the wnmah and proposes the 
solutions for it. He also recommends the process of attaining knowledge by women 
and put forv/ard programs for the ulama in the cause of disseminating religious 
knowledge. 
The life and thought of Mawlana Mawdudi, was one of the first and most 
important Islamic ideological thinkers. Mawdudi developed a modem political 
Islamic ideology, and a plan for social action to realize his vision. The prolific 
writings and indefatigable efforts of Mawdudi's party, the Jamaat-i-Islami, first in 
India and later in Pakistan, have disseminated his ideas far and wide. His views have 
informed revivalism fi-om Morocco to Malaysia.In time, this view developed a life 
of its own and evolved into an all-encompassing perspective on society and politics, 
and has been a notable force in South Asia and Muslim life and thought across the 
Muslim world. 
Mawdudi stressed on the need for acquiring political power to make 'Da'wah' 
viable and fi-uitfiil. He argued that the establishment of Islamic State was necessary 
for Islamizing the society. Da 'wah and Jihad were two inextricable and co-terminus 
terms according to him and he laid great emphasis on bringing about an Isamic 
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revolution in the existing system. According to him, the present system stands on the 
foundation of unbelief, atheism, polytheism, sin and immorality. 
Mawlana Mawdudi regards politics as his most important field of action 
because a revolution is necessary to bring submission to the creator, to ward off 
hypocrisy and contradictions in the society and to become a true Muslim. The present 
system stands on the foundation of unbelief, atheism, polytheism, sin and immorality. 
The thinkers who designed this system and the statesmen who run it are all people 
who have turned away from Allah and broken the bounds of His laws. As long as the 
leadership remains in their hands, as long as they direct, control and lead in the fields 
of science and learning, in literature and art in education, information and 
broadcasting, law-making and law-enforcement, finance, industry, trade, 
administration, and international relation, it will be very difficult to live as a Muslim 
in this world. 
According to Mawlana Mawdudi the reforms, which Islam seeks to bring 
about, cannot be accomplished merely by preaching and by sermon. It requires the 
use of political power and authority. To seek for governmental power and to strive 
for its acquisition so as to make the truth prevails in human life and so as to 
implement the shariah and to enforce the punishment laid down in God's law is an 
unavoidable duty of each and every Muslim. 
Shibli and Azad held identical views on the reform of the Ulama through the 
diffusion of new ideas among them and on the use of critical methods in history. 
Both of them wanted to vindicate and rehabilitate the true spirit of Islam but they 
firmly believed in reconciling the old with the new. Shibli was anxious to bring out 
his co-religionists from their narrow shells and adjust them to modem fimes which 
also became an article of faith with Azad. Shibli was a rationalist gifted with artisfic 
sensibility and a marvellous power of expression. Azad too set high value on 
rationality for understanding literature, religion and society. Shibli used Urdu as a 
vehicle for his scholarly contribufions. Azad too followed the same course. 
Shibli's zeal for restructuring the theological contents of the Islamic 
educational institutions, his zest for excellence in Muslim scholarship, his devotion 
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for painstaking researches in the vast storage of theological wealth, his passion for 
the reassertion of distinct Muslim identity, his pursuit for co-operation amongst the 
protagonists of different streams of thought, his concern for Muslim apathy to the 
acquisition of modem knowledge, his biographies of Muslim thinkers and 
conquerors, his advocacy for independent Muslim educational institutions and his 
endeavours for the promotion of Urdu were motivated to reinvigorate the Muslims 
to earn a distinctive place in the Indian sub-continent as well as a place of honour in 
the world community. Shibli's experiment on Muslim education may provide a clue 
to solve the educational crisis of the Muslim community in India and abroad as well 
as it may help in evolving a synthetical and integrated pattern of Muslim education 
in the twenty first century. 
Maulana Muhammad Ilyas, the founder of the Tablighi Jamaat of South Asian 
subcontinent, is arguably one of the most influential, yet least well-known, figures 
of twentieth century Islam. Despite his enormous contribution towards the 
development of a powerful grass root Islamic Da'wah movement, Maulana Ilyas has 
not received much attention in literature regarding modem Islamic movements. 
Most of the Western, and even Muslim, scholarships have remained occupied with 
the more dramatic manifestations of Islamic revivalist upsurge 
Mawlana Muhammad Ilyas felt that the only way to the religious reform and 
correction of the Mewatis was promotion of religious knowledge and 
familiarization with the rules and principles of the Shariat was the work of 
tabligh. He used to keep the Mewati children with them and educate them in 
their Madrasa and then send them back to Mewat to carry on the work of reform 
and guidance. Mawlana Ilyas went a step ahead and decided to establish 
Maktabs and Madrasas in Mewat so that the influence of faith could spread to 
wider areas and the pace of change was accelerated. 
At Hazrat Nizamuddin he worked hard and soon started attracting a considerable 
number of students to the Madrasa. Though financially in a strained position the 
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Madrasah flourished and the seekers of knowledge gathered around him. His 
reputation as a teacher and a Sheikh spread far and wide particularly in Mewat. 
Where there were a good number of people who had known his father and 
brothers as their benefactors. They once again started visiting Nizamuddin and 
requested him to turn his attention towards Mewat. He then visited Mewat and 
exhorted the people to start Maktabs and Madrasahs. In the beginning there was 
some resistance as the Meos who were generally peasants were not prepared to 
spare their sons from day to day agricultural work and engage them in studying 
religion. 
Such an understanding, led Mawlana to devise a peculiar method of Tabligh 
(Da'wah). According to this method of Tabligh, committed Muslims in the form 
of small jam'ats are sent everywhere so as to carry the message of Islam to each 
individual living on earth. Tht jam'ats are not necessarily well learned in Islam. 
It is their commitment to serve Islam which is valued. Those Jama'ts are 
supposed to undertake gushts for this purpose. Mawlana believes that this 
method resembles the method of Tabligh which the holy prophet undertook in his 
time. "The method of mass education and training which we wish to make 
popular through this movement is exactly the same method which was current in 
the days of Nabi (SAW). In this general manner the Din used to be learnt and 
taught. Aftei-wards whatever other methods were initiated, for example, 
compilation, books, education etc. all this became an incidental necessity. 
Mawlana seeks to further highlight the viability of this method by arguing that 
"dispatching of jamats from one's homes" has special benefits. According to him, 
"when a man is removed from his stable and permanent environment and he comes 
in a pious and activating environment, then his religions enthusiasm develops. 
Therefore, in this travelling and migration, the different kinds of difficulties and 
struggles encountered and in addition to this, bearing the humiliation of going from 
door to door for the sake of Allah causes Allah's special mercy to be focussed upon 
us" 
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Maulana Mohammed Ilyas brought a small region back to Islam and in this 
process he made Tabligh into an international Islamic Movement.Maulana Abdul 
Hassan Ali Nadavi, commented about the preaching of Maulana Ilyas as "The ideal 
method of preaching and propagation of faith indeed was what witnessed during the 
earliest phase of Islam, when Muslim warriors brought their own arms and other 
provisions and fought enemies solely out of love of martyrdom and eagerness to 
countenance the Lord" 
Maulana succeeded in transforming the mentally of people that the 
principles of Islam is only meant for the scholars of madrasas and difficult by the 
common men. Maulana configured his work in such a way, which inculated the co-
operation of all the classes and categories of people. In the tabligh work, the poor 
and weak, educated and illiterate, work together. Thousands of illiterate Muslims 
was made familiar with the fundamental tenets of Islam through the work started by 
Maulana Mohammed Ilyas. 
Islamic dawah is thus the sacred duty of every Muslim who is under a 
religious obligation to call the non-Muslims to the true path of Islam and thereby to 
enable them to share and benefit fi^om the supreme vision of Truth which the 
Muslims have received fi-om the last Prophet (SAW). Da'wah efforts require a 
sincere willingness on the part of those who are willing to devote their time, energy 
and money to guide to the right path those who are ignorant and misled, plus a 
strong desire to defend Islam and brother Muslims against the efforts of anti-Islamic 
elements who are out to destroy or corrupt Islam or to deflect Muslims fi^om the true 
path. 
The onward march of Islam as an ideological force has been greatly 
hampered because of lack of responsiveness on the part of its affluent followers who 
are absolutely blind to the vast possibilities of Tabligh in various parts of the world. 
It is true that if Muslims acquire the character of real Muslims as envisaged in the 
Quran and Hadith, they are sure to help in the spread of Islam. 
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